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PREFACE TO THE SIXTH EDITION 


In this edition of Vedantasara we have endeavoured 
to enhance the helpfulness of the publication by provid- 
ing: (i) diacritical marks for Sanskrit words and names, 
(ii) a key to their transliteration and pronunciation, and 
(iii) a thoroughly-revised index. . 


ADVAITA ASHRAMA 
MAYAVATI, HIMALAYAS PUBLISHER 
January 14, 1974 


PREFACE TO THE THIRD EDITION 


Vedantasara or the Essence of Vedanta of Sadananda 
is one of the best and most widely read introductory 
books in Sanskrit for the study of Vedanta. The public 
demand for the book has been increasing with the years. 
The previous edition being soon exhausted, we have 
brought out this third edition. This edition has been 
thoroughly revised, a helpful list of contents, a glossary, 
and an index have been added. We hope these additional 
features will make this standard work more popular. 


ADVAITA ASHRAMA 
MAYAVATI, HIMALAYAS PUBLISHER 
November 1, 1949 
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INTRODUCTION 


The growing interest in Vedanta, even among people 
outside the pale of Indian thought is, in a very large 
measure, due to its freedom from all narrowness. 
While it does not discard faith, whatever religion or 
philosophy may inculcate it, it rests ultimately on the 
light of Reason (Buddhi), a fact which naturally appeals 
to all rationally inclined minds, in every part of the 
world. This is the secret of its strength as well as its 
attraction. Further, its special value lies in the fact 
that it seeks the fruit of the knowledge of Truth in 
this life, not in any world to come after death. It is 
the effect of Vedantic knowledge on man’s life here 
below, that is of the highest consequence to the Vedantist. 
The teachings therefore lay great emphasis on moral 
discipline as a sine qua non of even understanding 
Vedantic truths. 

Vedantasara is one of the best known epitomes 
(Prakarana Granthas) of the philosophy of the Upanigads 
as taught by Sankaricarya, whose followers are said 
to number the largest in India. Of this treatise there 
have been published many good editions and careful 
translations into English, besides. other languages. 
Ballantyne’s and Jacob’s English renderings are not . 
now much in use. The latest is that of Prof. Hiriyanna 
of Mysore, a scholarly work. The object of the present 
undertaking is not to supersede such works, but only 
to place before the public some of the special features 
of the excellent commentaries on it, which are not at 
present accessible to those that do not know Sanskrit, 
The great popularity of this treatise is indicated not 
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only by the translations, but also by the number of 
commentaries written on it. Of these, Subodhini, Bala- 
bodhint, and Vidvanmanoraüjin; are well known. All 
these three have been published with the text rendered 
into Bengali by Mr. Rajendranath Ghosh, to whose 
valuable introduction we owe much of the information 
given here regarding the author. The translation as 
given here was made some years ago and part of it 
appeared in the Prabuddha Bharata of 1927. 

Subodhini was written by Nrsimha Sarasvati of 
Varanasi; Balabodhini by Apo Deva, the well-known 
authority on Pūrva Mimarhsi; and Vidvanmanoraijini 
by Raima Tirtha, the Guru of Madhusüdana Sarasvati 
and the disciple of Krsna ‘Tirtha who wrote a 
commentary on Senksepa Sariraka. 

Sri Sadananda Yogindra Sarasvati, or, as he is 
familiarly known, Sadananda, the author, belongs to 
one of the ten distinguished orders of Sannyasins 
(monks) of Sankara’s school. The “Sarasvati” order 
has the reputation of having produced some of the 
most eminent Vedantic scholars like Madhusüdana 
Sarasvati, author of Advaitasiddhi, and Brahmananda 
Sarasvati, author of Brahmanandiyam. Sadananda’s 
Guru was Advayananda Sarasvati and his disciple 
Krenünanda Sarasvati, whose disciple Nrsiraha 
Sarasvati was the author of the commentary, Subodhini, 
which is said to have been written in the Saka year 
1510, ‘or 1588 A.D. Sadànanda must have therefore 
lived prior to this date. And the latest author whom 
he refers to in his Vedantasara being Vidyaranya, who 
died in 1386 A.D., Sadananda must have lived some- 
where about the middle of the 15th century. 
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Vedantasára or the essence of Vedanta, is but an 
introduction to standard works such as those of 
Gaudapida, Sankara, Padmapada, Hastamalaka, 
Sureévaracirya, Sarvajiiitmamuni, Vacaspati Miéra, 
Sri Harsa, Citsukhacdrya, and Vidyaranya, to all of 
which the author has made references in his book. 

Vedanta is presented in the Upanisads and by such 
authors as are mentioned above in various ways, so as 
to suit different levels of understanding and different 
temperamental attitudes among seekers of Truth. This 
treatise adopts the orthodox method which has always 
appealed to the largest number. After explaining the 
kind of moral and mental discipline needed for the 
pursuit of the highest Truth, the work starts with the 
Sruti (Vedic) statement that the individual soul and 
Brahman are identical, as taught by the formula, “Thou 
art That". Our not being aware of this Truth is due 
to an innate *Nescience" or ignorance, the nature of 
which is also explained. 

In the exposition of the doctrine of Avidya (ignorance) 
its universal and individual aspects are dealt with. The 
world being its effect, an enquiry into the origin and 
nature of the world is made, wherein the question of 
the distinction between body and soul is dealt with at 
some length. Here the theories of other schools, such 
as Materialism, Atomism, Realism, and Idealism as of 
the Buddhists, are criticized. The next point considered 
is the method of interpretation of the Vedic propositions 
such as “Thou art That" and “I am Brahman”, which 
is indispensable for a correct understanding of the 
Sruti or scriptural revelations, But the most important 
feature of Vedanta consists in putting the knowledge 
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of the Truth to the test in one's own life. For this 
purpose Yogic practices are inculcated. Then comes a 
description of Jivanmukti, that is the life of the enlight- 
ened man on earth which is characterized by absolute 
self-lessness and the highest morality. 

Apart from the explanations given in the notes of 
whatever may be found to be difficult of comprehension 
by the beginner, a few words may be said here with 
regard to “Maya” or “‘Avidya”. — Avidya or ignorance 
is generally mistaken for want or negation of knowledge 
and a passive attitude. But as it had been pointed 
out in this work, ignorance or “Nescience” is a com- 
bination of a negative and a positive, a passive and 
an active feature. The negative is that which hides 
the reality from us, and the positive is that which 
presents the manifold world. May in the latter case 
is called Sakti (power). Maya and Avidyà are generally 
used synonymously, though Maya is sometimes 'sáid 
to be the ignorance of Jévara, the creator of this world, 
and Avidya to be the ignorance of Jiva or the individual 
soul. Avidya is also said to be a comprehensive term 
including Maya in it. The latter is associated with its 
effect, the world of name and form. From this 
standpoint of “cause and effect” Maya is an undoubted 
fact of experience, which makes us endlessly pursue 
the cause of phenomena, which cause we. never attain. 
This is the most evident aspect of Maya. But the thirst 
fora “cause” ceases when we attain the Truth or highest 
knowledge. The one aim of Vedanta, therefore, is the 
eradication of Maya or Avidya (ignorance). . 

“Another important point which should be borne in 
. mind is that so long as the knowledge of Brahman is 


xv 


sought with the help of Sruti (Revelation) and Yoga, a 
Guru or an enlightened teacher is an indispensable 
necessity. For, in the absence of confirmation by a 
knower of the Truth, we can never know whether our 
interpretation of the words of Sruti is correct, or 
whether the experiences we gain by Yogic practices 
have led us aright to the final goal. Hence we find 
that all those who approach the study of Vedanta in 
the orthodox way invariably invoke the help and the 
blessings of the Guru. 

This translation aims at being as literal as possible, 
even at the sacrifice at times of literary grace. The 
absence of exact equivalents in English has unavoidably 
resulted in some imperfection. But the book is 
published with the hope that whenever doubts in respect 
of the translation arise, the notes will help to remove 
them, and that the original itself will also be of use to 
the reader in his attempt to get a general grasp of the 
system, the development of which will ever remain the 
glory of India and the pursuit of which will be the 
best means of bringing the greatest happiness to 
mankind. 


ips Tuz tage 
Deme abs bpifuen 
sitire bodeifdtiq 


niu zd io 


CHAPTER I 
PRELIMINARIES 


INTRODUCTORY 
Has aAA, | 
aafaa naas Ae AEA 19 


1. I take refuge in the Self,! the Indivisible, the 
Existence-Consciousness-Bliss Absolute, beyond the 
reach of words and thought, and the substratum of 
all,2 for the attainment of my cherished desire.3 

lSejf—lt means here the Highest Self or the Paramatman. 
The word Atman is also used to denote the individual self of 
Jiva which in essence is identical with Brahman. 


2 Substratum of all—Cp. IÙ A SA ACT AA — "That 
from which have evolved all these beings”, etc. (Tait. Up. 3. 1). 

3 Cherished desire—The summum bonum, or it may mean the 
fulfilment of the particular desire of the author, viz the right 
expounding of the subject according to the scriptures. 


Sri SAAANA: | 

TRATED #arqaré Tet eT UU 

2. Having worshipped the Guru who on account 
of his being free from the illusion of duality justifies! 
the meaning of his name Advayananda, I undertake 
the task of expounding the essence of the Vedanta 
according to my light. 


1 Justifies etc.—Thc name of the spiritual guide of the author 
is Advayünanda which literally means the embodiment of unity 
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and bliss. The Guru fully justified the name on account of his 
highest realization. The word also signifies Brahman. Thus by 
this couplet the author salutes both Brahman and his Guru. 


THE SUBJECT-MATTER OF VEDANTA 


Fa TATA TST HTT 
aieia KATEL 


3. Vedanta! is the evidence? of the Upanisads, as 

well as the Sariraka Sütras? and other books‘ that 
- help in the correct expounding of its meaning. 

1 Vedánta—Itliterally means the concluding, or the philosophica', 
portion of the Vedas. 

2 Evidence—The Sanskrit word Pramdga literally means the 
instrument of Pramá or Knowledge. The Vedünta philosophy 
acknowledges the following six classes of evidence: (a) Pratyaksa 
(Direct Perceptio)n, (b) Anumāia (Inference), (c) Upamana 
(Analogy), (d) Sabda (Scriptural Statement), (e) Arthapatti 
(Presumption), (f) Anupalabdhi (Non-apprehension). = The 
evidence furnished by the Upanisads.falls under the Sabda 
Pramàga. = : 

3 Sartraka Sütras— Literally the words signify the body aphor- 
isms by Bàdarüyana which rightly determine the nature of the 
“embodied Self”. 

4 Other books—The commentaries on the Upanigads and the 
Gita, etc. 


ST Aare Tala: Ta aq: 
qia: + ES Gamera: vi 

4. On account of its! being a Prakarana treatise? of 

Vedanta, the Anubandhas,3 preliminary questions of the 
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latter, serve its purpose as well. Theiefore they need 
not be discussed separately. 

1 Jrs—The Veddntasdra. 

2 Prakaraya treatise—A book which deals only with a particular 
part of a scripture. 

3 Anubandhas—See next para. 


< emper «mu faafaa- 
SEES UYU 
5. The preliminary questions of Vedanta are the 
determination of the competency of the student, the 
subject-matter, its connection with the book and the 
necessity for its study. š 
Every Hindu scripture deals with these four questions at the 
very outset. 


THE QUALIFICATIONS FOR THE STUDY 
OF VEDANTA 


— efus q fafiraasd deer arrests 
warferedarnifsfe ref STATIS WT BIT 
ffaige frenifafaasra feretur 
sante fiais arataa: 
SITEUAGISE RTETST: SATA Well 

6. The competent student! is an aspirant- who, by 
studying in accordance with tie prescribed method? 
the Vedas and the Vedüngas? (the books auxiliary to 


the Vedas), has obtained a general comprehension of 
the entire Vedas; who, . being absolved from all sins in 
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this orin a previous life5 by the avoidance of the actions 
known as Kamya (rites performed with a view to 
attaining a desired object) and Nisiddha (those forbidden 
in the scriptures) and by the performance of actions 
called Nitya (daily obligatory rites) and Naimittika 
(obligatory on special occasions) as well as by penance 
and devotion, has become entirely pure in mind, and 
who has adopted the four Sadhanas or means to the 
attainment of spiritual knowledge. 

1 Student—It is connected with "Pramàtá", the last word of 


the text. By Pramátà (aspirant) is meant one whose conduct is 
based on truth. 

2Prescribed method—By practising Brahmacarya and other 
austerities of the student life. 

3 Vedagas—These are six in number: (a) Siksa (The science 

` of proper articulation and pronunciation) (b) Kalpa (Rituals or 
` ceremonies), (c) Fyakaraua (Grammar), (d) Nirukta(Etymological 
explanation of difficult Vedic words), (e) Chandas (The science of 
prosody), (f) Jyotisa (Astronomy). 

4 General, etc.—Otherwisc there will be no necessity for his 
further study of the scriptures. 

5 Previous life—This is an explanation of the cases of Vidura 
and other sages who, though not endowed with scriptural know- 
ledge, etc., were yet said to have attained the highest realization. 
These sages were born with purity and other requisites of realiza- 
tion as a result of their having undergone the required discipline 
in a past life. 


arata — eaieree aree 
sqtfeeerarérf ui 


7. Thesacrifices such as Jyotistoma! etc., which enable 
their performers to get the desired fruits such as living 
in heaven etc., are known as Kamya Karma.2 
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lJyotistoma etc.—Cp. the scriptural passage sayfasetat 
satatar Asa— With a view to going to heaven perform the 
Jyotistoma sacrifice.” 


2 Kamya Karma—Those ceremonics which are performed with 
a definite motive or desire. 


ffar -aeaea fa smrur- 
anda uc 


8. Actions such as the slaying of a Brahmin etc.,! 
which bring about undesired results as going*to hell 
etc.,2 are Nisiddha Karma or forbidden acts. 

1 Slaying of a Brahmin, etc.— Drinking and other vices are 
included. 


2 Going to hell, etc.— Additional punishments include worldly 
afflictions, etc. 


frair -aa Sera remet 
segreta RN 
9. Daily rites, such as Sand/iyavandanà! etc., the 
non-performance of which causes harm,? are called 
Nitya Karma. 
lSandhyà-vandaná, etc.—The morning, noon, and cvening 
prayers of the three higher castcs. 


Pañea Mahayajña or the five daily sacrifices of a-householder 
are also included. 

2 Harm—According to the Vedantist thc non-performance of 
Sandhya doesnot producea new sin. The performance of Sandhya 
only checks the propensity to new sin. But according to the 
Mimamsakas, the non-performance of Sandhya produce new sin. 
Therefore according to the Vedantist the performance of Sandhya 
is not obligatory ona man immersed in Samadhi. Sandhya means 
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the inyocation of God by the recital, etc. of certain Vedic Mantras 
as well as the purification of mind. 


Aafaa — qaət=qrenqs=stfsr 
upra re E UW oll 


10. Jétesti! sacrifices (which are performed subsequent 
to the birth of a son) etc. are called the Naimittika 
Karma? or rites to be observed on special occasions. 

1 Jatésti—Cp. Tait. Sarhh. 2. 2. 5. 3, JQATTA È AIRT frdaq 
ga s | 

2Naimittika Karma—The performance of these is obligatory 
for a houscholder. 


makaa — STIS reram 
ATRIA 112 21 


1l. Rites such as Cuüundrayanal etc., which are 
instrumental in the expiation of sin, are Prüyaécittas 
or penances. 


1 Candrayana etc.—Regarding the four varieties of these 
penances, see Manu XI. 217-220. The Krcchras and other 
austerities are also iacluded: Cp. Manu XI. 212-216. 


STATE — ALT AAT AAT TOA TTS 
watt arfieeafasmétia 119311 
12. Mental activities! relating to the Saguna 
Brahman?—such as are described in the Sandilya Vidya? 
are Upasandas or devotions. 


1 Mental activities—As distinguished from real knowledge. The 
Upasaná is distinct from Jñána or knowledge as in the latter case 


PRELIMINARIES 7 


all differences between the meditator and the object of meditation 
are obliterated. 


2 Saguna Brahman—Brahman with attributes such as power of 
creation etc. The word Saguga is used to make a distinction 
between mental activities (3qrqar) and complete absorption in 


the Highest Self, in which case all ideas of the object arc entirely 
effaced. 


3 Sandilya Vidyá—This is the famous chapter of the Chandogya 
Upanigad beginning with aq @fead Wqr— All this is verily ` 
Brahman etc." (3. 14. 1.). Dahara Vidya, etc. (Ch. Up. 8. 1) are 
also included. 


aet enia afa sra: q asque 
g faders WHITE qanqa RTI 
fafafawfer aa” (go Fo ¥I¥IRR), RAs 
sur "quur BEA Bet” (Ado 2310Y) 


"2 
Eon ES SER (19 311 

13. Of these, Nitya and other works! mainly serve 
the purpose of purifying the mind; but? the Updsands 
chiefly aim at the concentration of the mind, as in such 
Sruti passages, "Brühmapas seek to know this Self by 
the study of the Vedas, by sacrifice”3 (Br. Up. 4. 4. 22); 
as well as in such Smrti passages, ““They destroy sins 
by practising austerities” (Manu 12. 104). 

1 Other works—The Naimittika and Prayaécitta works arcinclud- 
ed: Cp. Smrti, ataata atit S[<qaraqs— “Destroying 
sins by the performance of the Nitya and the Naimittika works." 
Cp. Gita 18. 45, € A BAMA: Sata HAT TC “Devoted 
each to his own duty, man attains the highest perfection.” 


The following passage from the Naigkarmya-Siddhi (1. 52) 
shows how the performance of the Nitya Karma leads to the 
highest Knowledge. 
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“The performance of the daily obligatory rites leads to the 
acquisition of virtue; this lcads to the destruction of sin, which in 
turn results in the purification of the mind. This purification of the 
mind leads to the comprchension of the true nature of Sarisara 
or relative existence; from this results Vairagya (renunciation), 
which arouses a desire for liberation; from this desire results a 
scarch for its means; from it comes the renunciation of allactions; 
thence the practice of Yoga, which leads to a habitual tendency of 
the mind to scttle in the Self, and this results in the knowledge of 
the meaning of such Sruti passages as “Thou art That”, which 
destroys ignorance, thus leading to the establishment in one’s own 
Self.” 

2 But—The word distinguishes the Upasana from works. The 
mind can practise concentration or understand thesubtle meaning 
of the Sastras only when it is purified by the performance of the 
Nitya and other works. It is the purified mind that can realise 

Brahman. 

3 Sacrifice—The concluding portion of the passage is ‘‘by gifts, 
by penance, and by fasting." 


faafaa: Saat cqa faq- 
tt, ` 
amaaa: BATT füqele: aaa Ia- 
AT: (To Fo LYI) RAAT: ULI 
14. The secondary results of the Nitya! and the 
Naimittika Karma and of the Upāsanās are the attain- 
ment of the Pitrloka? and the Satyaloka respectively; 
as in the Sruti passages, “By sacrifice the world of the 
Fathers, by knowledge (Upàsanz) the world of the 
Devas (is gained)" (Br. Up. 1. 5. 16). 

1 Nitya etc.—The Prayaécitta rites or penances have been 
excluded as they do not produce any result after death. Butinthe 
cases of the Nitya and the Naimittika works, additional results, 
besides purification of heart, have been mentioned in thescriptures, 

2 Pitrloka—It belongs to the Bhuvarloka. See para 104. 
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Mea Trea eae are TATA HAT 
farmers eer erp areaf t gll 


15. The means to the attainment of Knowledge are: 
discrimination between things permanent and transient; 
renunciation of the enjoyment of the fruits of actions 
jn this world and hereafter; six treasures, such as control 
of the mind etc.; and the desire for spiritual freedom. 


frenfreragfadewreg welt fud wur 
asaan ATE ugs 


16. Discrimination between things permanent and 
transient: this consists of the discrimination that 
“Brahman alone is the permanent! Substance and that 
all things other than It are transient.”2 

Discrimination has been pointed out as the first Sadhand as 
without it renunciation is impossible. 

1 Perinanent—Unlimited by time, space, etc. 

2 Transient—What is opposed to permanent. 


tert areata FA- 
saraan iaraa aaa- 
qian Wen Pract faeta: — — Berra ae 
AMAT: gel 

17. The objects of enjoyment hereafter, such as 
immortality! etc., being as transitory? as the enjoyment 
of such earthly3 objects as a garland of flowers, sandal 


paste and sex-pleasures, which are transitory, being 
results of action—an utter disregard‘ for all of them 


10 VEDANTASARA 


is renunciation of the enjoyment of fruits of action in 
this world and hereafter. 


1 Immortality—The word here means abodein heaven which is 
as impermanent as the mundane existence. When the merit that 
has earned it is exhausted, the soul returns to the earth for a now 
birth. 

2 Transitory—Abode in heaven is impermanent because itis the 
result of sacrificesetc. cp. TET HATA ite: sf Care ret 

wm: ERR | —“And as here on earth, whatever has 
been acquired by exertion perishes, so perishes whatever is acquired 
for the next world by sacrifices and other good actions performed 
on earth" (Ch. Up. 8. 1. 6). A thing which has an origin cannot be 
permanent. Therefore dispassion should be practised for all 
things, even for the highest that man may attain the position of 
Brahma which is also as impermanent as any earthly object. 

3 Earthly—What is related to the existing body. 

4 Disregard—This is a particular tendency of the mind which 
dissuades the aspirant from such enjoyments. 

Renunciation has been enumerated as the second Sadhana as 
without it the practice of the third one is not possible. 


qaae — STHEETCRTRTRISIT- 
STHTHTHSTGTTI: WLC 


18. Sama etc. comprise Sama or the restraining of 
the outgoing mental propensities, Dama or the restrain- 
ing of the external sense-organs, Uparati or the with- 
drawing of the Self, Titiked or forbearance, Samddhana 
or Self-settledness, and Sraddha or faith. 


Detailed explanations of these terms follow. The acquisition of 
these virtues is enjoined here, as without them theaspirantcannot 
feel eagerness for Freedom. 
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aannaaien eaae 
aaa E: RU 


19. Sama is the curbing! of the mind from all 
objects except hearing? etc. 

1 Curbing etc.—Sama is that particular Vrtti or function of the 
mind which keeps it in check from the pursuit of worldly pleasures. 


2Hearing etc.—Hcearing of the scriptures, thinking of their 
meaning, and meditating on it. Sce para 182. 


p - Nn : ore 
aH: — srl ez ameti qasqfaf<enfaqa q mt 
FAATA UQoll 
20. Dama is the restraining of the external organs! 
from all objects except that.2 
1 External organs—These are of two kinds, viz of action and of 
knowledge. The five acting organs are those of speaking, grasping, 
going, evacuating, and generating. The five perceiving organs are 
those of hearing, touch, sight, taste, and smell. Mind is called the 
inner-organ. Here the word Dama implies that particular function 


of the mind which turns away the external organs from such 
objects as are other than hearing etc. 


2 That—Hearing etc. See note ante. 


frafaaramiawtqqenfafvmnfawdvr wu 
qq fear fafgarrt «ert fafa afar: 
URW 

21. Uparati is the cessation! of these external organs 
so restrained, from the pursuit of objects other than 


that;2 or it may mean? the abandonment of the pre- 
scribed works? according® to scriptural injunctions. 
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1 Cessation etc.—Uparatiis that function of the mind which kecps 
the restrained organs from drifting back to the objects of the 
senses. 

2 That—Hearing etc. Sce note 2 on para 19. 


3 Or it may mean—As the word Uparati according to the first 
definition differs very little from Sama and Dama, the alternative 
definition is given to make the meaning precisc. 


4 Abandonment—According to this definition, the word Uparati 
means Sannyasa or entering into the fourth order. Like the practice 
of Sama etc., the aspirant must accept the vow of monasticism as 
the essential Sadhana for the attainment of Knowledge: cp. “By 
renunciation alone some attained immortality” (Mahünür. Up. 
10. 5), “Purified through the practice of Sannyfsa” (Mund. Up. 
3. 2. 6), "He attains the supreme perfection by renunciation” 
(Gité 18. 49). So Srutis and Smrtis support the view, and that 
reason supports it is quite obvious. 


5 Prescribed works—Such obligatory works as Sandhya, Agni- 
hotra sacrifice, etc. 


6 According to etc.—This is to warn against the abandonment of 
the works through laziness or other Tëmasika propensitics. 


fa fier —sfreteerrfagegsrfe eura UU 
22. Titiksü is the endurance! of heat and cold and 
other pairs? of opposites. j 
1 Endurance etc.—Bcing unruffled by pleasure and pain arising 
from heat and cold which are the inevitable associates of the body, 


by meditating on the Pure Self, which is always free from the dual. 
throng. 


2 Other Pairs—They include respect and contumely, gain and 
loss, weal and woe, etc., Cp. 


wed TAS AMAT HIATT | 
faenfrerreted ur fate ferment t 
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“The bearing of all afflictions without caring to redress them, 
being free (at the same time) from anxiety or lament on their 
score, is called Titikga or forbearance.” (Vivekacüdamani 24). 


Pg AAT: aa qaqqmfaqq < 
Barta: — TATA UR II 
23. Samüdhüna is the constant concentration of the 
mind, thus restrained, on hearing etc. of the scriptural 
passages and other objects! that are conducive to these. 


1 Other objects—Such virtues as modesty, humility, ctc, are 
meant. Or they may mean the service of the Guru, compiling of the 
Vedüntic books, their preservation, etc. 


Weqxfased«rqareiy farna: -AFT Yl 
24. Sraddhà is the faith! in the truths of Vedanta 
as taught by the Guru. 


1Faith—Gità, Mahabharata, and other scriptures enjoin that 
spiritual practice without faith does not produce the requisite cffect. 


Taqi- WAST URAL 
25. Mumuksutva is the yearning for spiritual 
freedom. 


When the aspirant is equipped with the three above-mentioned 
Sadhands, he cannot but have a strong desire for liberation. Then 
alone does he become fit to receive from the spiritual guide the 
Absolute Knowledge. 


Cara: TATA STRUD ara” (Jo Fo 
YIYIQ3) Fare: 1 SHEA 
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“sassa afaa < 

FETS ATTN 1 

UH SEP SERES 

sadaq Wei DAC U WT 
(sae FW IVY) NRAN 


26. Such! an aspirant is a qualified student; for it 
is said in the Sruti passages, “quiet,2 subdued” (Br. Up. 
4.4.23). It is further said, “This is always to be 
taught to one who is of tranquil mind, who has sub- 
jugated his senses, who is free from faults? obedient,* 
endowed with virtues,5 always submissive, and who is 
constantly eager for liberation”  (Upadesa-Sühasri? 
324. 16. 72). i 

1 Such—Endowed with qualifications mentioned above, such as 
Sama, Dama, ctc. One commentator opines that a monk alone is 
qualified to receive thc highest Knowledge, as the householder has 
no leisure for the study of Vedanta etc., on account of his being 
preoccupied with various ritualistic functions. 

2 Quiet etc.—The Srutiiscited as a scriptural evidence of Sama 
etc. being considered as prerequisites of Knowledge. The complete 
passage is: qemi fasar ar Wr feries: MATE ETS- 
adata TWaAfdt—‘He, therefore, that knows it after having 
become quiet, subdued, satisfied, patient, and collected sees the 
Self in self.’ From this passage have been taken Sama, Dama, 
Uparati, Titiksz, and Samadhàna of the text. The above quotation 
ofthe Br. Up. is according to the Kawwa recension. The 
Madhyandina recension substitutes satai WaT in place of 
Walaa. Therefore the author of the Veddntasdra has com- 
bined the two recensions and enumerated thc six qualifications 
mentioned as Sama, Dama, etc. 


3 Faults—Passions etc. _ 
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4 Obedient—Or the word in the text may mean one who, 
relinquishing the Kgnya and the Nisiddha works, performs only 
pe ay obligatory duties and that also for the satisfaction of the 

ord. 

5 Virtues-Such asdiscrimination, renunciation, forbearance, etc. 

6 Submissive-Always devoted to the service of the Guru, which 
is one of the greatest requisites for the attainment of Knowledge, 

1 Upadeéa-Sahasrt—A treatise ascribed to Satkara. 


fqqa:— easi Tada SW qu Qa 
ATMA GRUT UREA 


27. The subject! is the identity2 of the individual 
self and Brahman, which is of the nature of Pure 
intelligence} and is to be realised. For such‘ is the 
purport of the Vedanta texts. 


1 Subject—After dealing with the first Anubandha, vizthe qualifi- 
cations of the aspirant, the text proceeds with the other three 
Anubandhas. 

2 Identity etc.—The identity of Jevaand Brahmanis the essential 
doctrine of the Advaita Vedanta. 

3 Pure Intelligence—The state of homogencity wherein all 
attributes are transcended. The point to be realised, which is also 
the object of the Vedanta, is the identity of Brahman and Jiva by 
the elimination of their respective attributes, such as omniscience, 
or limited knowledge, etc. superimposed by ignorance. The result 
will be a state of Pure Intelligence wherein all ideas of separation 
and variety are effaced. The word “Pure Intelligence" is mentioned 
in the text in order to refute the contention that the Java and 
Brahman which are essentially different in nature may yet remain in 
a state of unity like milk and water. 

4 Such etc.—Kapila, Kaniida, and other philosophers conclude 
that the object of Vedanta is to prove the existence of Pradhana, 

etc. But when considered in its entirety, it becomes clear that the 
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object of Vedantais to establish Brahman: cp. aa qarqqqaq- 
Wefel—“That goal whichall the Vedas declare” (Katha Up. 1.2.15). 


A ` 
aag- aaa aR NT- 
summer < ANATA: NREN 

28. The connection! is the relation between that 
identity2 which is to be realised and the evidence of 
the Upanisads that establishes it, as between. a thing 
to be known and that which tells of it. 

1 Connection—Is the third Anubandha. 

2 Identity—The unity of the Jiva and the Brahman. Though the 
existence of Pure Intelligence can never be directly proved or 
explained, it can be done by an indirect method as the subsequent 
text shows. 


TAT J—TATATAATM AT Tg a: ACTS T- 
t 
qeara fees Caf Maat sme" (Bo Fo 
wiela) werfen: “qaqaq wu waf 
Eo Fo RRS) rR ABU 
29. The necessity! is the dispelling of ignorance 
relating to that identity which is to be realised, as 
the attainment? of bliss resulting from the realisation of 
one’s own Self. As in such Sruti passages, “The knower 
of Self overcomes grief”3 (Ch. Up. 7. 1. 3), “He who 
knows Brahman becomes Brahman” (Mund. Up. 3. 2. 9). 
1 Necessity—This is the fourth Anubandha. 
2 Attainment etc.—The text iays stress on the realisation, as that 
is the only way to attain bliss and end sorrow. 
8 Grief—Which is produced by contact with worldly objects. 


Ari eu e amd = ss — Da 
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It may be objected that the identity of Jiva and Brahmanisan 
established fact: thercforc it cannot be acquired afresh asa result 
of human endeavour. But though such identity is always present, 
it remains unrealised in the state of ignorance. As a man forgetting 
all about his jewel which he has on his neck suffers grief and sorrow 
thinking itis lost, but finds it when somebody points it out, so is 


the condition of the Jiva in ignorance. 


THE NECESSITY OF A GURU 


HATH ATTA aaa Toa A ate 
frat stw<rfsrfiratqer<qrfur: sift ure 
Tera aah “afer «poema 
TOT qfi=qrf: ahaa aafo” (a0 go 
212122) RAAT: UZ oll 


30.- Such! a qualified pupil scorched with the fire 
of an endless round of birth, death, etc.,? should repair? 
—just as one with one's -head on fire rushes to a 
lake—with presents in hand, to a Guru (spiritual 
guide), learned? in the Vedas and everlivingin Brahman, 
and serve him—as the following and other Srutis6 
say: “Let him in order to understand this repair with 
fuel? in his hand to a spiritual guide who is learned 
in the Vedas® and lives® entirely in Brahman” (Mund. 
Up. 1. 2. 12). 

1 Such etc.—Endowed with the fourfold prerequisites of Know- 
ledge. 
2 Etc.—Diseases and other worldly torments are included. 


3 Should repair—Instruction from a proper teacher is absolutely 
necessary for the Knowledge of Brahman. Sankara in his com- 


mentary on the Mund. Up. (1.2.12) says: ARI SATA 


1 
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l T gaq “One though versed in the scriptures, 
should notsearchindependently after the Knowledge of Brahman.” 


4 Presents—The disciple should always go to his teacher with 
suitable presents in hand. 


5 Learned etc.—This includes the other two qualifications of a 
spiritual teacher, viz desirelessness (stragem ) andsinlessness 

aqfaa). Cp. AeA sTffdTsqfSrqiseraq:—Onc who is 
learned in the Vedas, without sin and not overcome by desire" 
(Br. Up. 4. 3. 33). 

6 Other Srutis—Cp. ITAA FEN 34— “A man who has 
accepted a teacher obtains the true Knowledge" (Ch. Up. 6. 14. 2). 


7 With fuel etc.—This denotes the spirit of humility and service 
with which a disciple should approach his teacher. 


8 Learned in the Vedas—Sankara explains the word TTT inhis 
commentary on Mund. Up. thus—"'Versed in the reading of the 
Vedas and the knowledge of its import.” The first condition is not 
absolutely binding. 

9 Lives etc.—Sankara explains the word Brahmanistha thus— 
“Like Japanistha and Taponistha, this word means one who is 
centred in the Brahman devoid ofattributes and without a second, 
after renouncing all Karma." 


TTR TOTESRITEHTRTITTSTR SUITS TT eae 
“qeq q fqgrqqaarma qaa 
sraa Srqrfeaqra | 
Ana qeq Aq qaq 
Mars at avadt Smrfaum U” 
(qugo Fo 213123) SRA: 13 ell 


.31. Such a Guru (teacher) through his infinite grace! 
instructs the pupil by the method of de-superimposi- 
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tion? (Apavada) of the superimpositions (Adhyaéropa)— 
as in such Sruti passages: To that pupil who has 
approached him with due courtesy, whose mind has 
become perfectly calm, and who has control over his 
senses, the wise teacher should truly impart that Know- 
ledge of Brahman through which he knows the Being, 
imperishable and real” (Mund. Up. 1. 2. 13). 

1Grace—It is one of the most important factors in the 
disciple's attainment of Knowledge. 

2 De-superimposition etc.—4Adhyüropa means erroneously 
attributing the properties of one thing to another, such as 
considering Brahman which is not really the material world 
to be the material world. Apavada is the removal. of this 
superimposition. 


CHAPTER II 
SUPERIMPOSITION 


š SUPERIMPOSITION DEFINED 
ATMA Ga Wad seg aara- 
VW — eq: Wa ` 


32. Adhyüropa! is the superimposition of the unreal 
on the real, like the false perception of a snake in a 
rope which is not a snake, i 


1 Adhydropa—A synonym of the word Adhyasa, has been defined 
by Sañkara as TYME: TGT qd9SETTWTW: “The apparent 
recognition of something previously observed in some other thing.” 
As for instance, we find the appearance of silver in a mother-of- 
pearl or water in a mirage. 


aaa se; sara 
gaada 113311 


33. Reality! is Brahman? which is without? a second 
and is Existence,4 Consciousness,5 and Bliss.6 Unreality? 
is Nescience? and all other material objects.9 

1 Reality—The word means Átman or Self which does not 
undergo any modification at any time. 

2 Brahman—It is synonymous with self. 

3 Without etc.—Cp. the scriptural passage, Vepsiratasitaq— “It 
is ope without a second" (Ch. Up. 6. 2. 1). The appearance of the 
many is due to the limitations of time, space, and causality, just as 
the one sun reflected in different sheets of water looks as many. 


Y 
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4 Existence—That which is never limited by time and space. Cp. 
Ws qar war artti—“This universe, my child, was in the 
beginning as Existence" (Ch. Up. 6.2.1). Oa MAATA AeI— 
“Brahman is Existence, Knowledge, and Infinity" (Tait. Up. 2.1). 
Such a passage of the scripture as AWal WT SITHIq — "This 
universe was in the beginning as non-existence” (Tait. Up. 2. 7)— 
refers to the unmanifested state of Brahman when name andform 
had not evolved. 


5 Consciousness—Cp. fS3TTTTTrsŠ STRI— “Brahman is Vijnana 
(Consciousness or Intelligence) and Bliss” (Br. Up. 3. 9.28). Un- 
less the Self is ever-conscious such perception as “I am the knower” 
can never arise. The apparent consciousness of the phenomenal 
objects is, in reality, the reflected consciousness of Brahman. 

6 Bliss—Cp. faatTarte< T—Brahman is the most beloved 
of all things, because It is sought after even by the sages who 
are disgusted with all pleasures of the world. 


7 Unreality (&4egq)—tt means an indescribable stateatfaaa. 
—i.e. that which i$ other than existence and non-existence 
( <= This unreality has Brahman for its substratum. 


Ignorance SHIP) is not based upon nothingness, for we 
could not then perceive phenomena at all. Brahman. alone is 


“real, and ignorance and the entire material phenomena of the 


world which are its products are only superimpositions upon 
Brahman. [ 

8 Nescience—Sec notes on the following text. 

9 Material objects—The objects, such as earth, water, etc., which 
are the products of ignorance are unreal on account of their being 
illusory, objects of perception, and endowed with parts, and further 
because they undergo modifications and depend upon something 
else for their existence. 


aa Gaara a 
waa weet aqtaiafefa aasan 
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34. However,! ignorance is described as something? 
positive? though intangible, which* cannot be described 
either as being or non-being, which is made of three 
qualities? and is antagonistic’ to Knowledge. Its 
existence is established from such experiences as “I 
am? ignorant,” and from such Sruti® passages as, **The 
power belonging to God Himself, hidden in its own 
qualities” (Svet. Up. 1. 3.) 

1 However—The text offers a special theory on the subject. 

2 Something—This word has a special significance. It is not used 
to denoteits indescribable nature, norits antagonism to Know- 
ledge and Truth as these ideas have been well expressed by 
separate phrases. Its special significance is to posit ignorance as 
the source or cause of illusion. 

3 Positive—Thisis a difficult word and requires some explanation. 
This part of the definition is given in order to refute the contention 
that ignorance is mere negation (sra) ; asitis antagonistic to 
Knowledge. The Nyaya school says that absence of Knowledge is 
ignorance and so it is a negati»n. But the Vedüntist says that it is 
not a negation. He asks, what is that Knowledge whose negation is 
contended to be ignorance? We can understand Knowledge from 
three aspects. Firstly, Knowledge is used as synonymous with **the 
Witness, the Perceiver," —&WT&fT Adal (Svet. Up. 6. 11). Its absence 
cannot be called ignorance as it is eternal and therefore can never 
be associated with a state of negation. Secondly a particular 
function of mind is termed knowledge, as in the passage, fami 
T "ERR fastreaft—“Through understanding onc understands 
the 3g-Veda" (Ch. Up. 7. 7. 1). But here “knowledge” is used only 

in an indirect sense. No mental function can illumine an object 
unless it has the Self at its back. The eyes, ears, etc., seem to 
: perform their functions consciously because they draw their 
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consciousness from the Self; cp. wd qommis sri feed 
SAAT wm: TAT HÍTSST WP SuI—" AIL this is guided by 
Consciousness and is based on Consciousness; this universe 
has Consciousness for its guide, Consciousness is its base; 
Consciousness is Brahman” (Ait. Up. 5. 3). Hence vider 
no circumstances can this Knowledge exist in a negative 
state. Thirdly, ignorance cannot bc said to consist of the 
negation of knowledge, particular or general. Because when 
a man makes a statement as "I am ignorant, I do not know 
anything,” even then he does not lose all sense of perception, 
Though he may not perceive a particular object, yet he 
perccives another. Again there cannot be any negation of 
general knowledge as without it knowledge of particular 
object becomes impossible. Therefore it stands to reason 
that Knowledge which is eternal, cver-existent and positive can 
never be connected or associated with negation. But when 
ignorance is said so be WAST (positive), it does not denote 
an absolute substance which only Brahman is. Were it so, there 
would not be any liberation. Therefore this term is used to differ- 
entiate it from negation. Ignorance is different from reality and 
unreality, as neuter is different from masculine and feminine. 
Really this ignorance can never be properly explained. It has 
found a place in the Vedànta philosophy in order to explain 
the otherwise inexplicable production of the phenomenal world, 
It is absurd to seek for its proof. It can not be proved by our 
reasoning because human reasoning can never be free from 
AATA (ignorance). To prove it by reasoning is like seeing 
darkness with the help of darkness. Nor can it be proved by 
Knowledge, as at the awakening of Knowledge there cannot 
remain any trace of ignorance. To prove ignorance by Know- 


ledge islike seeing darkness by a blezing light. Cp. 
gp eR | TRT aA AT s= ur 
aad \l—"The characteristic of ignorance is its very unintelli- 


gibleness. It cannot bear any proof, or it will be a real thing" 
(Brhadaéranyakavarttika, verse 181). 
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Wd anea qd=arafs2rfssft i 
Ben a Ae qr Ta qafzaraqr u (qsszsáfgfg: 3154) 


—*“Thisillusion is without support and contradictory to all reas- 
oning. It cannot bear any reasoning just as darkness cannot 
stand the sun.” Therefore like the fanciful imagination of the 
sun by onc who is blind by day, the sages called ignorance 
indescribable, as it is neither real nor unreal, nor real-unreal, 
neither with parts nor without parts, and neither separable from 
Knowledge nor inseparable from It. 

4 Which etc.—It is not existence because it disappears at thc 
awakening of Knowledge. It is not non-existence like the child of 
a bairen woman, otherwise there would not. be any dealing with 
the world. 

S Three qualities—These are Sattva (serenity), Rajas (activity) 
and Tamas (inertia). These qualities have been thus mentioned 
in the following scriptural passages, though the S&nkhya philoso- 
phy may justly claim to have fully developed the theory of the 
three Guras. 


TAA BASH Al: TM: FTAA TSA: | 


“There is one unborn (feminine) being, red, white, and black, 
producing manifold offspring of the same nature as itself” 
(Svet. Up. 4. 5). This refers to Talat or THfa (Nature) which is 
composed of the three qualities mentioned above. These three 
qualities are found to exist in all the products of Prakrti. Cp. 

qa qaq eq aget qvas IAT qq ws TaAET— 
“The red colour that we notice in fire is its own colour, the white 
colour in fire is the colour of water, and the black colour is the 
colour of the earth" (Ch: Up. 6.4.1). Like its effects, the cause, 
which is ignorance, is also made of the three qualitics, though in 
the latter case they remain in an unmanifested state. Though 
the three qualities are attributes of Aw (ignorances), yet they 
are its essential parts, as substance is inseparable from its 
attributes. 
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€ Antagonistic etc.—This definition is given in order to refute 
thecontention that there would never be anycessation of phenom- 
ena, as the eternal ignorance manifested in the form of sky etc., 
appears to be real. Ignorance with all its modifications vanishes 
away at the dawn of Knowledge. 


7I am etc.—The experience illustrates the positiveness 
(ament) of ignorance. 


8 Such Sruti etc.—Cp. IRTI A TA TA Tet — 


“Knowledge is enveloped by i ‘ignorance, „hence the creatures are 


deluded” (Gita 5. 15). TG IPA: IA qhraTrqraqrqq:— 
“Veiled by this illusion owing to the association of Gimas I am 
not manifest to all” (Gita 7. 25). 


THE INDIVIDUAL AND COLLECTIVE ASPECTS 
gaai wufsesqeeufWaivtmme fru 
aq Aatead ual 


35. This ignorance is said to be one! or many? 
according to the mode of observing it either collectively3 
or individually.4 

lOne—As in the Sruti passage, AMAR—“There is one 
unborn, etc.” (Svet. Up. 4. 5). 


2 Many—As in the Sruti passage, Fat ATA: Feet Sqq— 
“Indra through Mayá assumes various shapes” (Rg-Veda 
6. 47. 18). 


3 Collectively—Samasfi means an aggregate which is considered 
as made up of parts which are substantially the same as the whole. 


4 Individually—The separate units which constitute the aggregate; 
Tae WaT qari aaa sara 
Reet A at Marat gaea 
wera aft Tal WTHTGNT NRDHRIHTGISÉ StA- 
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36. As, for instance, trees considered as an aggre- 
gate are denoted as one, viz the forest, or water is 
collectively named as the reservoir, so also ignorance, 
existing in Jivas! being diversely manifested,? is collec- 
Ee represented as one—as in such scriptural passages 

s, “There is one unborn? etc.” (Svet. Up. 4. 5). 


1 Existing in Jivas—Though Brahman is the substratum of 
ignorance, yet the effect of the latter is scen only in and through the 
created beings. To illustrate: A snake has poison in its fangs, but 
is never affected by it. The effect of the poison is seen only when 
the snake bites others. 

2 Being diversely manifested—This refers to the finite beings. 
Though absolutely speaking, Brahman alone exists, yet the distinc- 
tion of finite beings must be admitted from the relative standpoint, 
otherwise states of bondage and liberation become meaningless. 
These two states are very well known. Ordinary creatures arein 
bondage, whereas Suka, Vamadeva, and others arc admitted to 
have attained liberation. Again, the two states are not possible for 
one and the same being simultaneously. This establishes the 
diversity of finite beings. Besides, the scriptures mention the two 
processes of liberation, immediate and gradual (=a) which also 
become possible only when the distinction of finite beings is recog- 
nised. From such a distinction of finite beings (siaaa) naturally 
follows the distinction ofi ignorance(šTsTTqa), otherwiseliberation 
from ignorance of one man will imply the liberation of the rest. 
Further, it will be impossible for one individual to attain liberation 
through Knowledge on account of others remaining in a state of 

ignorance. Therefore the diversity of ignorance must beadmitted. 
This is, of course, from the relative and. not from the absolute 
standpoint. 

8 Unborn—This refers to ignorance which is without beginning. 
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«d qafen (aspe reas 


u 3911 

37. This aggregate (of ignorance) on account of its 

appearing associated with Perfection (Pure Intelligence 
of Brahman) has a preponderance of pure Sattva.! 

The meaning is this: Ignorance, as we have seen before, has 

collective as well as separate existence. The collective ignorance is 


superior to the individual ignorance because the former is 
associated with Brahman and the latter with Jtva. 


1 Pure Sattva—Iévara,i.c. Brahman associated with the aggre- 
gate of ignorance, has three qualities, viz Sattva, Rajas and 
Tamas, whosc effects are scen in the acts of creation, preservation, 
and destruction. The word Sattva is used in the text not to 
denote any particular activity of Zévara but to signify that the 
power of ignorance cannot delude Him. 


uqgufed Ade ainaani T- 
MIEN TITAS WT 
< eqq Tamarac | A: NÄT: 
Malad” (WSFo Fo 21213) IR At: UIA 


38. Consciousness! associated? with this? is endowed 
with such qualities as omniscience,* universal lordship,5 
all-controlling power, etc., and is designated as the 
undifferentiated,’ the inner guide, the cause? of the 
world and Iévara on account of Its beipg the illumi- 
nator? of the aggregate of ignorance. As in the Sruti 
passage, “Who knows all (generally), who perceives all 
(particularly)" (Mund. Up. 1. 1. 9). 

1 Consciousness—Pure Brahman. 

2 Associated —Brahman, as a matter of fact, is never dssociated 
with ignorance but It appears so when looked upon from the 
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standpoint of the world. Ignorance is superimposed upon 
Brahman. 


3 This--Aggrcgale of ignorance. 


4 Omniscience—As it is the witness of allanimate and inanimate 
objects of the universe. 


5 Universal lordship—tt is Iávara who gives rewards and punish- 
ments to the finite beings according to the merits of their work. 


6 All-controlling power—Because  Tévara is thc director of the 
mental propensitics of the finite beings. 


7 Undifferentiated —Beyond all means of knowledge. 


8 Cause, efc.—Because Brahman is the substratum upon which 
the empirical existence of the universe depends. 


9Illuminator-—Ignorance in its collective form has been said to 
be the associate of Jévara, whereas the finite beings arcinfluenced 
by its individual aspect. This aggregate of ignorance is said to 
be one and it is manifest only to Z$vara, who is never influenced 
by it. Brahman like the sun illumines ignorance and its’ product, 
which is seen in the form of the universe. Again, like the sun 
It is never affected by ignorance. 


The word *'Zsvara" popularly known as “God” has a peculiar 
meaning in the Advaita philosophy. The Vedantist does not 
believe Iévara to be the absolute existence. Because he isas unreal 
as the’ phenomenal universe. Brahman associated with ignorance 
is known as Jévara. The difference between Jévara and the ordinary 
man is that the former, though associated with Maya, isnot bound 
by its fetters, whereas the latter is its slave. Távara is the highest 
manifestation of Brahman in the phenomenal universe. 


- RAR wafse<fšrs=T<on<aresr<rarër<nr- . 
SFR AMA aa So aH aes TITRE: 
TATA TA MISSI S AACA 
fafa =< Sead I3 
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39. This uggregate of ignorance associated with 
Isvara is known as the causal body on account of its 
being the cause of all, and as the Anandamayakoéa 
(the blissful sheath!) on account of its being full of 
bliss and covering like a sheath; it is further known as 
the Cosmic sleep? as into it everything? “is dissolved, 
and, for this reason, itis designated as the state of 
dissolution of the. gross and subtle phenomena. 

This text describes the various designations of ignorance as the 
preceding text narrated those oí Tšyara. 


1 Blissful sheath—Ignorance covers Brahman, as it were, like 
the skin covering the body. The bliss comes from Brahman: 


2 Cosmic sleep—Corresponding to the Sugupti or dreamless sleep 
of man. Pralaya or cosmic dissolution is meant. In this state there 
is no manifestation of gross and subtle objects. 


3 Everything—Such as Zkasa (ether) etc. At the time of dissolu- 
tion they are reabsorbed by the causal ignorance. 


FAT AACA SASS ALATA FAT KANAAT 

FAT WT ANAT Suse gPWNTAUD Tera TAT- 
` tt 

SITE aeai alma: gA 
aa: pe gad” (waa gxue) 
ganf: Yol 

40. As a forest, from! the standpoint of the units 
that compose it, may be designated as a number of 
trees, and as a reservoir from the same point of view 
may be spoken of as quantities of water, so also 
ignorance when denoting separate units is spoken of as 


many; as in such? Sruti passages as, “Indra? through 
Müàyà* appears as of many forms” (Rg-Veda 6. 47. 18). 
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1 From etc.—Relating to the diverse forms of ignorance as 
manifested through various finite beings. 


2 Such etc.—Cp. 4 wat SEE Ld WAR Sefa: — “The great 
Enchanter who rules alone by His own powers” (Siet: Up. 3. 1). 


3 Indra—The Supreme Lord. 
4 Maya—Projecting power. 


aa aaaea AAA safs=gafšearaqqasr: 

ux 

41. Ignorance has been designated as individual 

and collective on account of its pervading the units! 
and the aggregate.2 


1 Units—Such as the trees that compose a forest. 
2 Aggregate—Such as the forest. 


zu safeta aaga IAT 
Teal 


42. The individual ignorance, on ‘account of its 
association with the inferior! being, is characterized by 
impure? Sattva. 

1 Inferior—In contradistinction to Iévara, who has superior 
knowledge. 

2 Impure—The quality of Sattva is eclipsed by the Rajas and 
Tamas that preponderate in the Jiva. 


vested AaeaActta Raa «TUR SIT 
PCR UTR IGIC RICCI IC Ma 


43. Consciousness associated with this has limited 
knowledge and is devoid of the power of lordship; it 


SUPERIMPOSITIONS 31 


is called Prajñal on account of its being the illuminator 
of individual ignorance.2 

1 Prajfia—tit is the name of the Jiva or individual soul while in 
a slate of profound sleep. The Mündukya Upanisad describes 
the three states of the Java with the corresponding names, viz the 
waking state, when it is named Viéya; the dream state, when it 
is called Taijasa; and the state of drcamless sleep, when it 
is termed Prájiia. In the last state the Jiya remains, temporarily, 
in a state of unity with Brahman, but covered with ignorance. 
Beyond these three states is the transcendental state of Turiya, 
when the Jiva, frec from all ignorance, realizes: identity with 
Brahman. 


2 Individual ignorance—As opposed to the aggregate ignorance 
which is associated with Tévara. 


aea TRICO S ELE CU IGICEE ICE TC ICMR AT 
44. It! is called Prajfia as it is deficient in illumi- 
nation on account of its association with a dull? 
limiting adjunct.3 
1 Jt—The Jiva. 


2 Duli—Because the Jiva has a preponderance of the inferior 
qualities of Rajas and Tamas. See note 2 on para, 42. 


3 Limiting adjunct—Upadhi” is a difficult word to translate. 
It means something adventitious apparently influencing somc- 
thing elsc—an apparent limitation, e.g. the redness of a crystal 
before a rose, or the blucness of the sky. 


ACA AAS SIT HT TAT ATLA 
TRAST: WAT- 
aa EATA- 
ena a eat Weyl 
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45. The individual ignorance, associated with it! 
is also? known as the causal body on account of its 
being the cause of egoism? etc., and as the blissful 
sheath because it is full of bliss and covers like a 
sheath; it is further known as dreamless sleep since 
into it everything is dissolved; and for this reason it 
is also designated as the state of dissolution of the 
gross5 and subtle phenomena. i 

1 [t—The Jiva. ; 

2 Also—As in the case of Iévara. 

3 Cause of egoism—In the dreamless sleep, the Jiva retains the 
Saritskára or impression of egoism (I-consciousness). 

AFull of bliss—Though in dreamless slecp, the mind is 
dissociated from the sense-organs and objects, yet it enjoys 
great happiness. 

5 Gross etc.—In the waking statc theJirais cognisant of the gross 
objects. In the dream state the gross objects are dissolved into the 
subtle, and he is aware only of the subtle. In dreamless sleep the 
gross as well as the subtle objects are absorbed into the Ultimate 
Cause. Therefore the state of dreamless slcep has been described 
as the state of ultimate absorption or dissolution. 


TATA AAAS Araria f RET- 
feres erfirrerea iraq: “arawa ANA: 
Sm: CD Gok) sfr Aa: JANEN 
+ p=<aafewfirerfeqemq<rasifaq ales EAA 


46. Inthe state of dreamless sleep! both svara 
and Prajiia, through a very subtle function? -of ignor- 
ance illumined by Consciousness, enjoy happiness, as 
in the Sruti? passage: “‘Prajita, the enjoyer of bliss, 
with Consciousness4 for its aid (is the third aspect)" 
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(Mand. Up. 5); as also from such experience of a 
man awaking from dreamless slecp as, “I slept happily, 
I did not know anything.’’5 


It may be contended that in the states of dissolution (sre) and 
dreamless sleep (ai) s the functions of the mind cannot work. 
Therefore no one can, in those states, enjoy bliss. The above 
text refutes this contention. 


1 Dreamless sleep—In the casc of Isvara this refers to the state 
of dissolution (Pralaya). From such Sruti passages as Wt ater 
ST STETSIT Aaft—“ Then (in dreamless slecp), my dear, he (Jiva) 
becomes one with Existence (Jsvara)" (Ch. Up.6.8.1), we learn 
that in dreamless sleep the Jiva becomes united with Jéyara. 


2 Subtle function etc.—The great Vedantic Acaryas say that in the 
state of dreamless sleep we actually experience something. This 
something is not the mere negation of misery and knowledge, as 
one may suppose from the statement whicha man awakening from 
deep sleep often makes, “I slept happily, 1 did not know anything.” 
As a matter of fact, one perceives the positive entities, the bliss of 
the Atman and ignorance itself, in Sugupti. It may be questioned 
how, without the help of the mind which does not function in decp 
sleep, the Atman, which by itselfis functionless, can perceive these 
objects. The Acaryas explain it by saying that indcepslcep ignor- 
ance is present and functions in a very subtle form, and this 
reflects the bliss of the Atman, which as Intelligence Absolute 
is also the Eternal Witness. The memory of this experience 
remains, and that is why we find a man remark after deep sleep, 
“I slept happily, I did not know anything.” 


3 Sruti—Cp. JJa THe fasti quisfaqa: qeremifa— 
“In dreamless sleep when everything is absorbed, the Jšva, 
overpowered by ignorance attains the state of happiness" 
(Kaivalya Up. 13). 


4 Consciousness etc.—Ihe Jiva derives his perception in all 
states only through Consciousness or Intelligence which is the 


4 


ae 
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essence of the Atman. But for this Consciousness lying at the back 
the Jiva could not have any experience. 


5 Did not know anything—This indicates ignorance associated 
with dreamless sleep. 


aad: watered Ter 
meis arta: uve 
47. This aggregate and individual ignorance are 


identical like a forest and the trees, or a reservoir and 
the water. 


IS HESPIBIEC RE EIER I aaaea UR 
aaa aoaaa RTÉSTESTTeRTRTET A 
ama: “Uy ada (US aia Nisaa 
Aa: ser ana fe wari)” (wee 
To &) wemfa Ma: ve 


. 48. As the Aka£a enclosed by the forest is identical 
with the Akasa enclosed by the trees, or as the Akasa 
reflected in the water is the same as the Akasa reflected 
in the reservoir, similarly [évara and Prajña associated 
with these (aggregate and individual ignorance) are 
identical. There are such Sruti passages as, ``He is the 
Lord of all, (He is omniscient, He is the inner controller, 
He is the source of all, He is the cause of the origin and 
destruction of creatures)” (Mand. Up. 6). 

The identity here spoken of is as regards their essence as Pure 
Consciousness or Spirit and not as subject to limiting adjuncts. 
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THE NATURE OF TURIYA 


TAA ATTA GAARA aw TA STA TTT fe 
Ferrara ca eae CATATG: 
AESAC wetted aed aA- 
Raad (ari) fuanad agd mad (sr amem 
a faz) " (qmgo Jo €) qana: NSN 


49. Like the unlimited! Akasa which is the sub- 
stratum? of the AKka£a enclosed by the forest and the 
trees, or of the Akaéa which is reflected in the water and 
the reservoir, there is an unlimited Consciousness 
which is the substratum3 of the aggregate and the in- 
dividual ignorance as well as of the Consciousness 
ÍTšvara and Prüjüa) associated with them. This is called 
the "Fourth." As in such Sruti passages as, “That 
which is (tranquil), auspicious and without a second, 
That the wise conceive of as the Fourth aspect. (He is 
the Self; He is to be known)" (Mand. Up. 7). 

After describing the Praja and Iévara limited by their respective 
Upadhis (limitations) the text proceeds to explain the transcendental 


state of the undifferentiated Consciousness which is known as the 
“Fourth” 


1 Unlimited—Not associated with any Upadhi (limitation). 
2 Substratum—Akasa i is not really the substratum of the forest 


or the reservoir. But it is called so as thcy cannot exist without 
Akasa. 


3 Substratum—Consciousness is the substratum of ignorance. 


4 Fourth—Pure Consciousness is called the “Fourth” aspect in 
relation to the three other aspects, viz Viéva (waking), Taijasa 
(dreaming) and Prdjiia (dreamless). 

5 Such etc.—Cp. 
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fay amg TENA Ala A TAT | 
wean fase: at Fa=qratse Wer: di 

“I am the Witness, the Pure Consciousness, the Ever Blessed; 
different from what constitutes the enjoyer, enjoyment, and the 
object of enjoyment which one experiences in the three states” 
(Kaivalya Up. 18). 

As the Manakaéa (undifferentiated cther) is the substratum of the 
ether enclosed by the collective Upadhi (limitation) of the forest 
as well as of the ether enclosed by the individual Upadhi of the 
trees and hence is known as the Turiya (fourth), similarly the fourth 
aspect of Pure Consciousness, transcendental, all-pervading, and 
undifferentiated, is thc substratum of the collective and individual 
ignorance as well as of Iévara ahd Prajña with which these are 
associated. 


aAa Gia qeta ag TRETAT- 
wary qeqrafqeeqafafqsq Maaa Ted 
fafaad aeveafafa aa yol 


50. This Pure Consciousness which is known as the 
“Fourth”, when not discriminated, like! a red-hot iron- 
ball, from ignorance and the Consciousness with which 
it is associated, becomes the direct? meaning of the 
great Vedic dictum,3 and when discriminated, it gives us 
its implied4 meaning. 

1 Like etc.—There are two ways in which a word expresses its 
meaning. (1) The direct way or 4T™4, c.g. when the word iron 
(sra: ) directly signifies the object known as iron; (2) the indirect 


way or A&A, e.g. when the word iron—as in the sentence, ^ The (red- 
hot) iron scorches"—implies fire which is connected with the iron. 
Similarly, in the Vedic dictum, “Thou art That”, the direct (ara) 
meaning of “Thou” is Consciousness associated with individual 
ignorance, i.e. Jiva, and the direct meaning cf “That” is Conscious- 
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Ness associated with collective ignorance, i.c. Išvara. But the 
implied meaning of both terms is Pure Consciousness unassociated 
with ignorance. The point will be dealt with later on. 


2 Direct—Which is directly derivable from the sentence. 


3 Great Vedic dictum—There are four sentences known as the 
Maháàvàkyas which contain the cssence of the wisdom of the Vedas. 


These are: TCI" Thou art That" (Ch. Up.6.8.7); STHTEHT TET 
“This Self is Brahman” (Br. Up. 2. 5. 19); 901 s@T— **Conscious- 


ness is Brahman" (Ait. Up. 5. 3); and we aqenfea—1 am 
Brahman” (Br. Up. 1. 4. 10). Realisation of the meaning of these 
great uttcrances liberates one from bondage. 

4 Implied—As in the sentence WTA WtW:—which literally 
translated reads, “The cowherd-village is in the Ganga,” the 
word Ganga means by implication not the stream, but the bank 
of the river. This meaning is derived from the sensc of thesentence. 


THE EXTENSIONS OF IGNORANCE 


STETIT CITAS aan E SIRE 
N4 gu 


51. This ignorance has two powers, viz the power of 
concealment! and the power of projection.2 

This and the following paragraphs explain how Pure Conscious- 
ness which is really one and indivisible appears as the multiple 
universe. 

1 Concealment—Bcecause this power conceals the real nature of 
Brahman which is Existence-Consciousness-Bliss Absolute. 


2 Projection—This power gives rise to the illusion of name and 
form. 


aaua Aitsa- 
anaes AAAA TARTA AAT- 
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SHAG a qur qF4fsesrq=qrerrqmqfefses- 
aia Rona faqe fafrarmsqarserazxdtq 
aaa AAA | qzqq— agiia- 
wa ure feed arias: | qar SERT 
at Heese: q fed TrefsqeqeqIsg art 11" sfq 


(EMAER Yo) Uuqu 

52. Just as a small patch of cloud, by obstructing 
the vision of the observer,1 conceals, as it were,2 the solar 
disc extending over many miles, similarly ignorance,3 
though limited by nature, yet obstructing the intellect4 
of the observer, conceals, as it were, the Self which is 
unlimited and not subject to transmigration. Such a 
power is this power of concealment. It is thus said: 
“As the sun appears covered by a cloud and bedimmed 
to a very ignorant person whose vision is obscured by : 
the cloud, so also That which to the unenlightened 
appears to be in bondage is my real nature—the Self— 
Eternal Knowledge” (Hastamalaka 10). 


1 Observer—The unenlightened observer. 

2 As it were—The sun, as a matter of fact, can never be covered 
by a cloud. 

3 Ignorance—Maya which is neither gross nor subtle on account 
of its being indescribable, is here said to be limited. This com- 
parison is made only in relation to the Átman which it scems to 
envelop for the time being. 

4 Intellect—It means Consciousness associated with the intellect. 
Intellect being itself a product of ignorance cannot be covered by it. 

Even when a man thinks himself bound, he is in reality the 
blissful Atman. He has only forgotten his real nature and this is 
due to Mayá. The aim of all Sadhanë (spiritual practice) is to 
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realise the identity of Paramātman and Jivátman. The concealing 
power of Maya makes a man forget his real nature like tl e small 
patch of cloud which obscures the mighty sun from the vision of 
the observer. 


aaa AACA: Ader alas <q: fa- 
CRT FRETI. Aalst aa SAT 
Wal WW WIRT Hu a 


53. The Self covered by this (concealing power of 
ignorance, may become subject to Samsüra (relative 
existence) characterised by one's feeling as agent,! the 
experiencing subject, happy, miserable, etc., just as a 
rope may become a snake due to the concealing power 
of one's own ignorance. 


1 Agents etc.—Which one really is not. 


faai CWT eat Aa 
TANTRA AT LR EAEE EEE EiL ELi ears 
SEIS ICI EE EE AED HS TEN AAA | 
` iL t ic hj fs fs f= . T 
ba SOS $ | 

asia’ afal (amag $3) uuv 
54. Just as ignorance regarding a rope, by its in- 
herent power, gives rise to the inusiun of a snake etc. 
in the rope! covered by it, so also ignorance;? by its own 
power creates in the Self covered by it, such phenomena 


as Akaša etc. Such a power? is called the power of pro- 
jection. It is thus said: “The power of projection 
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creates allfrom the subtle bodies to the cosmos" 
(Vakyasudha 13). 

1 Rope etc.—Consciousness inhering in thc rope when covered 
by igoorance. Ignorance must have Consciousness for its sub- 
stratum. It cannot rest on “nothingness”. When we mistake the 
rope for the snake, the process of illusion is this: The all-pervading 
Consciousness, here limited by the rope, is covered by ignorance 
and therefore we mistake the rope for the snake. 

2 Ignorance—The original and primordial Mayá. 

3 Such a power—The creative power of ignorance. 

Ignorance endowed with these twin powers of concealment and 
projection is the cause which transforms, as it were, the Pure Self, 
immutable, unattached and indivisible, into the Jéva and the world. 
As ignorance regarding the rope gives rise to the illusion of the 
snake, similarly ignorance regarding the Self, by its power of 
projection, brings before our mind the illusion of the phenomenal 

universe. 


EIESEPEEEIEHENE S aaa TATA fafai 
efiam waf ull ; 


55. Consciousness associated with ignorance, pos- 
sessed of these two powers, when considered from its 
own standpoint! is the efficient cause, and when con- 
sidered from the standpoint of its Upadhi or limitation? 
is the material cause (of the universe). 

1 Own standpoint—When we look at the Consciousness-aspect 
mainly without altogether overlooking the association of Upadhi. 

2 Limitation—When welook at the Upadhi-aspect mainly without 
altogether overlooking the element of Pure Consciousness. 

The question arises whether Brahman is the material or the 
efficient cause of the universe, i.c. whether Brahman has created the 
universe like the potter making his pot or whether Brahman has 
transformed Himself into the universe like the transformation of 
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milk into curd. Now the prima facie view is that Brahman is not 
the efficient cause, because in that case He would be quite different 
from His creation as the potter is from the pot he makes. But therc 
is a Sruti passage which contradicts this standpoint- qera- 
{-“Having projected it, He entered into it” (Tait. Up. 
2.6). This passage declares that Brahman after projecting the uni- 
verse entered into it. Furthcr, Brahman cannot be the material 
cause of the universe.. In that case, the cause and effect being the 
same, the universe would be a conscious entity and therefore it 
would not be unreal. These arguments of the opponent are thus 
refuted: Brahman associated with Maya, when looked upon from 
the standpoint of His Consciousness-aspect, is the efficient or 
instrumental cause, and when looked upon from His Upddhi-aspect 
is the material cause of the universe. It can be thus illustrated: 
Inert iron filings, when placed near a magnet, show movement. 
Similarly ignorance which is inert and lifeless shows activity owing 
to the proximity of Brahman. Therefore Brahman is instrumental 
to the activity and manifestation of Maya. Again, ignorance is the 
direct material cause of the universe, and therefore Jévara also, who 
is the Lord of May, is indirectly said to be the material cause of 
the universe. As regards the contention that in case Brahman is the 
efficient cause the passage quoted from the Taittiriya Upanigad 
becomes meaningless, it may be said that the passage refers to 
Brahman as the material cause. Again, in explaining creation the 
Vedantin applies the Law of Vivarta which means the transfor- 
mation of the cause into effect without the former losing its own 
character, hence, apparent transformation. According to the 
Vedéntin, the world is the Vivarta of Brahman, i.c. the whole 
visible universe is a mere illusion—an unreal and illusory appear- 
ance—while Brahman is the only real entity. As the snake is the 
Vivarta of the rope, so is the world the Vivarta of Brahman. The 
law of Vivartais fundamentally different from the law of evolution 
(Parigama), which admits real change in the cause. Therefore if 
Brahman is posited as the material cause of the universe, it does not 
follow that the universc is also a conscious entity like its cause. 
Ignorance is unreal and therefore the phenomenal universe which 
is its effect is also unreal. 
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56. Just as the spider, when considered from the 
standpoint of its own self, is the efficient cause of the 
web, and when looked upon from the standpoint of its 
body, is also the material cause of the web. 


The weaving of the web by the spider from its own glands is a 
well-known phenomenon. The spider is the efficient cause, as 
without the life-principle inherent in the spider its material and 
inert body cannot weave the web. Again the life-principle of the 
spider without its material body is equally impotent to weave the 
web. Therefore the spider is both the efficient and the material 
cause of the web. As the spider without the help of cotton and 
other materials makes the warp and the woof and therefore 
ultimately weaves the web, similarly the Supreme Deity also, one 
without a second before creation, through His own power of Maya 
creates the entire universe from the gross objects to the highest 
cosmic manifestation. Cp. 


wah: at TRE T " 
war qrendi: Wear 1 
aa Wd: FSIS rera 
TASHA aerate fae u 
“As the spider creates and withdraws its thread, as the herbs 
grow on carth, as hairs come out spontaneously from a living 


person, so, in this world, does everything come out of the Imperish- 
able Onc” (Mund. Up. 1. 1. 7). 


SERE RHET ELE CR CeIn MCE SR EN 
MAMA erem: Tat sileqed 
“CARAT SIT: TEAT:” (To Fo VIZ) 
sees: UY 


M 
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57. From Consciousness! associated with the pro- 
jecting power of ignorance which has a preponderance 
of the quality of darkness, has evolved Akasa which,2 
in its turn, has produced air, from air has come fire, 
from fire water, and from water earth. As in such 
Sruti passages, “From this Self has evolved Akasa” 
(Tait. Up. 2. 1. 1). 

1 Consciousness—The purport of the Sruti is that the whole 
universe has evolved from Brahman. Cp. garva Wd—"AI this 
(universe) is verily the Puruga Himself" (Rg-Vcda 10. 90, 2). 
aa wr EAT warfsr Sa dw smt Safer eraan- 
faretfit—«From v which these creatures are born, through which 
they, when born, | live and into which they return and enter" (Tait. 
Up. 3. 1). së qeq Waat Ad: Aa Tadd—“1 am the origin of 
all, from Me everything issues forth” (Git 10. 8). 

The Vedanta school of philosophy basing its arguments on such 
scriptural passages as these refutes the Sa@ikhyas, according to 
whom the universe has evolved from the inert Pradhana. Cp. 
Vedanta Sütras 1.1.5and 2.2.1. It also refutes the atomic theory 
of the Nyaya school and finally establishes that Brahman is the 
ultimate cause of everything. 

2 Which etc.—Ether evolves air. It means that air is Esso 
from Brahman associated with ignorance which had already been 
transformed into ether. In other words, air ctc. are products of 
Brahman Itself. 


UY, TSU TA GORTXUTUT | 
Tart arai STITT AAT QARAT- 
faerat tet 


58. On account of the preponderance of inertia 
Observed in them,! their cause also must have an excess 
of the quality of darkness (Tamos). At that time? the 
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qualities of Sattva, Rajas, and Tamas are reproduced? 
in ether etc., in accordance* with the law that the quali- 
ties of the cause determine the qualities of the effect. 

This text explains how the ignorance associated with Conscious- 


ness which is the cause of ether, etc., is considered to have a pre- 
ponderance of Tamas. 

1 Them—Ether etc. z 

2 At that time—At the time of creation. 

3 Reproduced—The five clements though containing the particles 
of Sattva and Rajas have a preponderance of Tamas. In comparison 
with the other elements, A4kdéa contains the greatest amount of 
Sattva and the earth the greatest amount of Tamas. 


4 In accordance etc.—Indian philosophy says that the cause is 
turned into the effect. Therefore thc qualities of the cause produce 
the qualities of the effect. 


qaaa qasaq fs TATA Sa Sah 
Sead USM 


59. These! are called subtle? matter, rudimentary? 
elements (Tanmatras) and uncompounded (Apañcikrta) 
elements.^ 

1 These—Ether, air, fire, water, and earth as originally projected. 

2 Subtle—As yet unable to participate in any action. When first 
evolved these elements have no gross forms. 

3 Rudimentary—The elements in their rudimentary state ( TATA ) 
possess only their own characteristic attributes. Thus the rudi- 
mentary cther ( Smenr) js endowed with the quality of sound 
only. 

4 Uncompounded elements—The rudimentary elements, when 
first evolved, are unmixed, with one another. The gross ether is a 
combination of the original subtle ether with the other four subtle 
elements in a fixed proportion. This will be explained later on. 
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60. From these subtle elements are produced subtle 
bodies and gross elements. 


THE NATURE OF THE SUBTLE BODIES 


qari qeqasrraqarfsr fes-srër<rfur 
ug 


61. The subtle bodies are what are known as the 
Linga-Sariras having seventeen component parts. 


aang ata quet afer 
Tors TOA AT NEI 
62. The component parts (of the Linga-Sarira) are 


the five organs of perception, the intellect, the mind, the 
five organs of action, and the five vital forces. 


Maca TAT GIMME UE 3I 


63. The five organs of perception are the ears, the 
skin, the eyes, the tongue, and the nose. 


CATH Aa SAT: qas 
qa HATTA WEY 
64. These! are produced separately2 in consecutive 
order from the Saftva particles of ether etc. 
1 These—The five organs of perception. 


2 Separately—The ears are produced from the Sattva particles 
of ether, the skin from those of air, the eyes from those of fire, the 
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tongue from those of water, and the nose from those of carth, as 
opposed to mind, etc., which are produced from a combination of 
all the elements. Sce para 70. 


qfeata Rrewarfememqmwref: usu 
65. Intellect (Buddhi) is that modification of the 
internal instrument (Antahkarana!) which determines.2 


1 Antahkaraya—The inner organ, of which Citta, Buddhi, Manas, 
and Ahamkara are the different aspects. 


2 Determines—The real nature of an object. 


at uH q==qfa=eqrfcrsr=:eurafst: DR 


66. The mind (Manas) is that modification of the 
internal instrument which considers the pros and cons 
of a subject (Saùkalpa and Vikalpa!). 

1 Sankalpa and Vikalpa—These two terms can be explained 
either in relation to thought or action. When a person cannot 
determine whether a particular object is this or that or when he 
cannot determine whether he will perform a particular action or 
not, then the aspect of the internal organ called Manas is said to 
function. 


TIARA CES TEE EC TE GSC MS RON 

67. The mind-stuff (Citta) and egoism (Ahamkara) 
are included in the intellect (Buddhi) and the mind 
(Manas) respectively. 


TMA AAA BTA: Pax use 
68. Memory (Citta) is that modification of the inner 
organ which remembers. 
This is included in Buddhi or the intellect. 
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69. Egoism (Ahamkara) is that modification of the 
inner organ which is characterised by Self-consciousness. 


The word Antahkarana-vrtti means a modification of the inner 
organ. According to the Vedanta philosophy when an organ 
perceives an object the mind transforms itself into the abject. 
When, for instance, the eye sces a pot the mind Projects itself 
through the eye and takes the form of the pot. When the Antah- 
karana becomes absolutely sure of the existence of the Pot then it is 
known as Buddhi, but when it cannot determine whether it is a pot 
or something elsc, then it is called Manas. Similarly when the 
Antahkaraga remembers an object it is denoted as Cirta. Lastly, 
when it establishes the relationship of “I” or “mine” with the 
object as, for example in, “I know the object," “I am happy" or 
"minc is the happiness,” it is known as Afamkàra. 


` 
Ut gaa  fufoqur 
IATA Voll 
70. These,! be it noted, are produced from the 
combination of the Sattva particles of ether etc. 


1 These—The Manas etc. 
This text shows that these also arc material objects. 


UCT saaara aT TATA 19 81 
71. On account of their being luminous! they2 arc 
said to be the products of the Sattva particles. 


1 Luminous —Cp. “Of these the quality of Sasrva, from its purity. 
is luminous and healthy" (Gita 14. 6). 


They—The five organs of perception as well as the Manas cic. 
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aa qien: afgat aana 
Waa dex 


72. This intellect (Buddhi) together with the organs 
of perception constitutes the intelligent! sheath? 
(Vijfia@namayakoéa). 

1 Intelligent—Buddhi or intellect is called —Vijüanamaya 
(intelligent) as it is the product of Sattva and has an excess of 
luminosity owing to its association with the organs of perception. 

2 Sheath— Because it covers the Self like a sheath. P 


epi #eqqicecagfecaz: fares 
BHT SASH eia sersqq WRI 


73. This Vijñanamayakoša,1 on account of its being 
conscious that it is an agent? and enjoyer and that it is 
happy or miserable etc., is called the phenomenal? Jiva 
(the individual self) subject to transmigration to this 
and the other worlds. 


1 Vijiianamayakoéa— The Jiva or the embodied being is, accord- 
ing to the Vedanta philosophy, Pure Consciousness limited by or 
reflected in this Koéa. 

2 Agent—Cp. fast Fat GEGA atf GERON A—The Vijñana 
(intelligence) performs sacrifice. It also performs all works” 
(Tait. Up. 2. 5). F 

3 Phenomenal—As opposed to qati or absolute reality. 
From the absolute standpoint the Jéva is identical with Brahman as 
set forth in the famous line El Aca MA HLAT lat sala ALT — 
“Brahman alone is real and the world is an illusion. The Jévais noth- 
ingelse but Brahman.” As such theJva cannot have any conscious- 
ness of agency, enjoyment, painetc. We impute this to it from the 

empirical standpoint of the world. “He, imitating the intellect, 
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wanders between the two worlds, as if thinking, as if moving" 
(Br. Up. 4. 3. 7). This identity with Brahman is realised only in 
Samadhi. - 


For the characteristics of the Jiva, according to Sankara, refer 
to his commentary on Vedanta Sütras 2. 3. 10—20, 30—50; 3. 2. 
5—10. 


TTD sm: aft aeaa 
waft nex i : 


74. The mind with the organs of perception con- 
stitutes the mental sheath (Manomayakoéa). 


see Pea aT+q1fsrqraqraq=aremrft (ieu u 


75. The organs of action are the organs of speech, 
the hands, the feet, and the organs of evacuation and 
generation. 


Wert garrett wile  sqerem 
TTR Te BATTS AT UI 

76. These! are produced separately in consecutive 
order from the active (Rajas) particles of ether etc. 


1 These—The organs of actions. They have been produced 
separately from the Rajas particles of ether, air, fire, water, and 
earth respectively, 


TA: TNT ASAT AATAT: NVI 
77. The five vital forces are the Prana, Apüna, 
Vyàna, Udana, and Samana. : 


5 
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STET TH ARTA AMSAT Ta WII 
78. Prāņa is that vital force which goes upward and 
has its seat at the tip of the nose.! 


1 Nose—Really Praya has its seat in the heart. Cp: AT: qi 
“Prana is in the heart” (Tait. Br. 3. 10. 8. 5). But its presence is 
directly felt at the tip of the nosc. 


AIA qTTqrararmar=q za faewrqaqf USSU 
79. Apana is that vital force which goes downward! 
and has its seat in the organs of excretion. 
1 Downward—Below the navel. 


saat. ara. fqsanrmarfqesrd<adl' Coll 


80. Vyána is that vital force which moves in all 
directions and pervades the entire body. 


Sarat ATT sree BeaTAATaT- 
ARTA NER 


` 8l. Udana is the ascending vital force which helps 
the passing out from the body x has its seat in the 
throat.! 


1 Throat—Though at the time of death the subtle body may pass 
out through any part of the body, yet the throat is most often 
this exit. 1 


amat TH srérereameraenitaren faerit 
HMA UCM | 


82. Samana is that vital force. which eins 
food and drink and has its seat in the. middle of the body. 
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wiley Teac taei AT- 
HUA Aa Cal 


83. Assimilation means : digestion of food and its 
conversion into chyle, blood, and other materials of the 
body. 


These five vital forces are really one, but they are differently 
named on account of their different functions, 


SAY RAER: THA 
ama: arith qafsq uev 


84. Others! say that there are five more vital forces 
known as Naga, Karma, Krkala, Devadatta, and Dhanaii- 
Jaya. 

1 Others—The followers of the SankAya philosophy. 


À. o H > 
AIRT: NEYI 
85. Of these Naga is that which: causes vomiting or 
eructation, Kūrmu opens! the eye-lids, Krkala creates 
hunger, Devadatta produces yawning and’ Dhanaitjaya 
nourishes the body. 


1 Opens etc.—and closes them. 


+ Ute cis uon 
' genet Sha liest 
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; 86. Somel say that on account of their being includ- 
ed? in Prana etc., the vital forces are really five in number. 
1 Some—The school of Vedantins. 


2 Included—The Sruti also, contrary to the Sšñkhya philosophy, 
declares that the vital forces are only five in number, viz Prāga, 
Apana, ctc. Cp. Br. Up. 1. 5..8. 


WAHT HAS HA HIATT PTA ToT Tea HEELS E] 
BAIT WC 


87. These five vital forces, viz Prana etc., are pro- 
duced from the combination of the active (Rajas) parti- 
cles of ether etc. 


Praga etc. are, therefore, material objects. 


qe mmea ufu ated ws 
aaa Watt | wea fresa TRT- 
ea UCI 


` 88. These five vital forces such as Prünaetc., together 
with the organs of action, constitute the vital sheath 
(Pránamayakoéa!). Its active nature? shows that it is 
the product of the particles of Rajas. 
1 Pra@namayakosa—Prayamaya means consisting of the Prapas 
or vital forces. 
2 Active nature—Such as moyement, progression, etc. 


wae aT cred ama RTT 
HIST: | HAAT SSAA POTET: | MTT- 
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Tq: frome Tiu: | aada 
frat eft ata 1 caer fafaa 
eeqeaartrefrerent t8 


89. Among these sheaths, the intelligent sheath 
(Vijnanamayakoéa) which is endowed with the power of 
knowledge! is the agent; the mental sheath (Mano- 
mayakoša) which is endowed with will-power? is the 
instrument; and the vital sheath (Pránamayakoéa) 
which is endowed with activity is the product. This 
division has been made according to their respective 
functions. These three sheaths together constitute the 
subtle body.4 


1 Power of knowledge—Vijüana or intelligence bas this power 
on account of its proximity to the Atman. 


2 Will-power—Will is a function of the mind. Cp. PIA: Eae 


—"'Desire, resolution, doubt, etc. all these are modifi- 
cations of the mind" (Br. Up. 1. 5. 3). 


3 Respective functions—The agency of the intelligent sheath has 
been established on the ground of its closeness to the Atman. The 
Self (perceiver) in spite of the presence of the sense-organs and the 
object can perceive the object only when the mind is attached to it, 
Therefore the mind is the instrument. The objects are always 
present before the perceiver. But it is the mind alone which cognises 
them. As people say, ‘My mind was elsewhere, I did not see; my 
mind was elsewhere, I did not hear.” The vital sheath is the pro- 
duct, as the following Sruti passage speaks of the Pràna or the vital 
force as the product of speech and mind. “They (speech and mind) : 
became united and out of that union Praga was born” (Br. Up. 
1. 5. 12). 


4 Subtle body—This accompanies the Jšva during transmigration. 
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araferi Asa afana aT- 
ASAS UA ienaa aaa Aa- 
aat safše<ftr waft Roll 


90. Here also the sum total of all the subtle bodies, 
when looked upon as one,! like a forest or a reservoir, is 
called Samasti or aggregate and when viewed as many, 
like the trees or quantities of water, is called Vyasti or 
individual. 

As in the case of ignorance, all the subtle bodies that are in the 
universe may be looked upon collectively or individually, like a 
forest and the trees that form it, or like a reservoir and the quantities 
of water that make it up. In the former case it is an aggregate or 
totality, and in the latter it denotes the different individuals. 
Consciousness that identifies itself with this aggregate as am un- 
divided whole, is known as Hiranyagarbha, whereas the Conscious- 
ness that identifies itself with each of the subtle bodies is called 
Taijasa. 

lLooked upon as one—That the subtle bodies may be looked 
upon as one and as TA is borne out by the following Sruti 
passages: fog wit aa RUOPRIRCT— "To whatever object a 
man's ovn mind (fortran) i is attached” (Br. Up. 4. 4. 6); 
FA d Water fud SdT:—"The mind is endless, and the 
Vi£vadevas are endless” (Br. Up. 3. 1. 9). 

That the aggregate and the individuals are but different modes of 
looking at the same principle is known from the following Srutj 
passage: ma aafše:—“Vayu is each individual 
and Vāyu is the aggregate” ? (Br. Up. 3. 3. 2). 


Uae eaei aep qara grai: 
EIER IS RE aa ar aaa saa RTA 
agana uggi 
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:91. ` Consciousness associated with this totality is 
called Sūtrātmā,! Hiranyagarbha, and Prana? etc.,3 
because it is immanent everywhere and because it 
identifies itself with the five great uncompounded ele- 
ments* endowed with the powers of knowledge, will, 
and activity. 

1 Sütrátmá—Ihat Soul which pervades the universe as a thread 
runs through a garland. i 

2 Prana—It is called Praga on account of its possessing the power 
of activity. As regards the conception of Hirapyagarbha, compare 
the following Sruti passages: feum: —“First there 
came Hirapyagarbha" (Rg-Veda 10. 121. 1). fewant SETS 
qd*—"He first produced Hiragyagarbha" (Évet. Up. 3. 4). 
aaa Uat 24 Eft NUI “Which is that one deity?—Préga” 
(Br. Up. 3. 9. 9). 

3 Etc.—Such epithets as Prajapati and Brahma are also included. 

4 Uncompounded elements—The five great clements not yet 
combined with one another. See note 4 on para. 59. The term 


W==T# will be explained later on. 


HAT quf: AGATA TEA 
aot farrier Serra HS 
squa EE AS a areas SRI 


92. This aggregate made up of the three sheaths such 
as Vijñanamayakoša etc. (which- forms the limiting 
adjunct) of Hiranyagarbha is called the subtle: body as 
itis finer than the gross universe. It is also called the 
dream state,! as it consists of the impressions of the 
waking state; and for that very reason it is known as the 
merging place? for the gross universc. 
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l Dream State—Because it corresponds to our dream state, 
which is the state intermediate between the waking statc and the 
state of dreamless sleep. Cp. “The third or the dream state is the 
mecting place of this world and the next” (Br. Up. 4. 3. 9). 

2'Merging place etc.—The gross physical phenomena seen in the 
waking state are experienced in the dream state as mere ideas, As 
the same thing also happens on a cosmic scale, the gross universe is 
transformed on the plane of Hirepyagarbha into a subtle universe. 
Hence this state is designated as one in which the gross universe is 
merged, just as it happens in dreams. 


qaae qa dst waf N- 
AAA ATT STAT 119311 


93. Consciousness associated with each individual 
subtle body is known as Taijasa (full of light) on account 
of its being associated with the effulgent! inner organ 
(Antahkarana). 

1 Effulgent—It means full of ideas as opposed to gross 
experiences. 


aaia enfe: ar genae 
aia gea fqsmTafestarazi SEAT- 
aaraa aaraa AAT 
TERT 


94. The individual limiting adjunct of Taijasa ‘too, 
made up of the three sheaths, such as Vijiiánamayakoáa 
etc., is called the subtle body, as it is finer than the gross 
body. It is also called the dream state, as it consists of 
the impressions of the waking state, and for that very 
reason it is known as the merging place for the gross 
body. 
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val gariat qarí aafaa: gen- 
faqaq: faama: (mgo 303) 
RATT: Ry 


95. The Sëtratmë and Taijasa, at that time,! through 
(subtle) functionings of the mind, experience the subtle 
objects.? Witness such? Sruti passages as, “‘Taijasa is 
the enjoyer of subtle objects” (Mand. Up. 3). 

1 At that time—During the dream state. 

2 Subtle objects—The dream-objects have merely an appearance 


and have no reality. They arc calleta orillusory. A dream 
is not mere memory because it is perceived directly. Nor is it 
sound sleep because we perceive in that state some objects. Again 
it is not a waking experience, because there is no reality about the 
Objects, place, or time seen in a dream. “There are no (real) 
chariots in that state, no horses, no roads, but he himself creates 
chariots, horses, and roads” (Br. Up. 4. 3. 10). 


3Such etc—Cp. Teen Safari waq wafr— 
—‘Therefore, he (Taijasa) takes finer food, as it were, than the 
corporeal Self (Vaisvánara)" (Br. Up. 4. 2. 3). 


TAT sfeeeqsesi terea acy ener q- 
ECERSECHSCIETEIE kzl SIPTRETSES TAT T™- 
sfafsz=ararara=arqa; USS 

96. Here also the aggregate and individual subtle 
bodies are identical, like a forest and its trees or like a 
lake and its waters, and the Sütrütma and the Taijasa, 
which have those bodies as their limiting adjuncts, are 
also identical like the spaces enclosed by a forest and its 
trees or like the skies reflected in the lake and its waters. 
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qi FATA: Un 


97. Thus do the subtle bodies originate. 


THE NATURE OF THE GROSS BODIES 


CSAM g aeter tse 


98. But! the gross elements are all compounded. 


1 But—This shows the difference in composition of the gross 
elements from those of the subtle ones. 


frasa Oy «RE ATG, Tahara 
aga aa farsa qui at qari ereafgdrarë- 
ATTA WRITRIRS WISH. USA! 


99. The compounding takes place thus: Each of the 
five elements, viz ether etc., is divided into two equal 
parts; of the ten parts thus produced five—being the 
first half of each element—are each sub-divided into 
four equal parts. Then leaving one half of each element, 
to the other half is added one of these quarters from 
each of the other four elements. 

At the time of creation the five elements remain in an uncom- 
pounded state. As such they cannot produce the phenomenal 
objects of the universe. These subtle elements are then said to 
remain in the Aparicikrta state. Afterwards these elements combine 
with one another in a certain ratio, viz half of itself plus onc- 
eighth of each of the other four. 
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TSI 

“fear free q agai sasi qq: | 

Tartana trees TAT 1^ gfr U 
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100. Thus it has been said: “By dividing each ele- 
ment into two equal parts, and sub-dividing the first half 
of each element into four equal parts, and then adding 
to the other half of each element one sub-division of each 
of the remaining four, each element becomes five in one.” 

The reference is to Paficadaéi 1. 27. 


TOTAAL mr Fae: TA 
HUTT AT ATCA Ilgo 
101. The authoritativeness of this method of com- 


pounding should not be questioned for the triple combi- 
nation! described. in the Sruti indirectly? refers to this. 


1 Triple combination—The process of Trivrtkaraga is mentioned 
in the Sruti—"Let me make each of these three tripartite” (Ch. 
Up. 6. 3. 3). According to this passage the Lord first created firc, 
water, and earth and combined them according to the process of 
Trivptkaraga. This process is also similar to that of Paricikarana. 
Each of the gross elements fire, water, and earth contains half of 
its own kind and one fourth of cach of the other two. 

2 Indirectly—Though in the scriptural passage regarding Trivrt- 
karaga there is no mention of cther and air, yet other passages 
speak of them. Cp. ARAT: ATH: STFTSC— Ether. came out 
of the Self." Thecreation of five elements is s supported by the Sruti 
and Smrti. Ether and air have been apparently left out in the 
Trivrtkaraga process. This apparent contradiction has been 
reconciled in the Vedanta Sütras. Vidvattamücürya, a great Vedān- 
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tic teacher, remarks that as cther is all-pervading and without it 
nothing can exist, and as force, symbolised by air, is also at the 
root of all. movement, and nothing can exist apart from it, therc- 
fore ether and air are to be taken for granted along with fire, water, 
and earth, and the Sruti speaks of Trivptkaraya only as a more 
convenient mode of expression. Therefore the Sruti passages about 
Trivrtkaraga indirectly refer to Pafictkaraga. 


SSAA TE RTCHSRGd TATA AT < “qalsare 
qarana: (sos o VWI) afar anana- 
sqq: AAA Uo! 

102. Though these five gross elements are alike in so 
far as each of them contains the five elements, yet they 
are differently named as ether ctc. owing to the ''pre- 


ponderance! of a particular element in them” (Brahma 
Sütras 2. 4. 22). m 


1 Preponderance—Each is named afte: -he clement it contains 
in the largest proportion. 


AeA sreatsfWegequd «TUI Sequi 


«wil anien aea: qfaent 
srsa=<qeleq s= dl o Rll 


103. At that time! ether manifests? sound; air 
manifests sound and touch; fire sound, touch, and 
form; water sound, touch, form, and taste; and earth 
manifests sound, touch, form, taste, and smell. 

1 At that time—When they are compounded. 


2 Manifests—Sound, which lies in a potential state in ether, 
manifests at the time of Paficikaraga. Thus each succeeding element 
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has a special property of its own to which are added those of the 
preceding elements. 


WAT: TSA HCA MAN Wa ease T 
Aer rea TATA ATA TAT aaa are 
FAS SKIES RISK TTe a AHA TST- 
Ramai alert weer qasqqqaqfás- 
Sem agfa | Aah 
saf gor 


104. From these compounded elements have evolved 
the seven planes, existing one above the other, viz Bhar, 
Bhuvar, Svar, Mahar, Jana, Tapas, and Satyam; and the 
seven nether planes, one below the other, viz Atala, 
Vitala, Sutala, Rasatala, Talatala Mahatala, and Patala; 
the world, the four kinds of gross bodies contained in it 
together with the food and drink appropriate to them. 


SG q maene- 
Saft uou 


105. 'The four kinds of gross bodies are those that 
are born of the womb, the egg, moisture, and the soil. 


TIT STAY STAT TSA 
qarda oll 


106. Those that are born of the womb refer to men, 
beasts, etc. ; 
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107. Those that come out of the egg are the birds, 
reptiles, etc. 


asr TAM TIT HATTA dito ¿ll 


108. Those that are born of moisture are the lice; 
mosquitoes, etc. 


saan afrafge sai warqenrattt 
UZQo8ll 


109. Those that spring from the soil are the trees, 
creepers, etc. 


amfi chan s n. 
qai FLASH TAATST aafsederassmagt eqfte- 
xfr waft 1122011 


110. Here also all the gross bodies, in their fourfold 
variety, may be spoken of collectively or individually 
according as they are thought of as one like a forest or a 
lake, or many like the trees and the quantities of water. 

The gross bodies, also, may be regarded as collective or individual 
according to the way of looking at them. All the gross bodies may 
be looked upon as one whole, like a forest, or they may be looked 
upon as separate entities like the trees in a forest. 


qnare uei na Presa 
aiaa aaraa WHAT 22 
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111. Consciousness associated with this aggregate 
of gross bodies is called Vaisvanara and Virat on account 
Of its identification! with all bodies, and from its mani- 
festation in diverse ways respectively. 


1 [dentification—Thinking that all the bodies in the universe 
together form its body. 


aan waft: swqəsrËrorafamr<arasaa- 
aT: Maas VAM smI[RRT + 
aafaa 112R 


112. This aggregate gross body of hisl is called the 
alimentary sheath (Annamayakoša) on account of its 
being a modification of food,2 and is said to be in the 
waking state on account of its being the medium for the 
enjoyment? of gross objects. 

1 His—Of the Viral. 

2 Food—Eaten and assimilated by the parents. 

3 Enjoyment, etc.—Through thé senses. 

..The Pure Consciousness is called Anandamaya, Vijñanamaya, 

Monomaya, Pragamaya, and Annamaya when associated with 
ignorance, discriminative faculty (Buddhi), mind (Manas), vital 
force (Praga), and the physical body (Anna) respectively. 


Uae resa fed sided fares gerent ETATE- 
faafaa COR BUCEIC LSI 1t $ 311 
113. Consciousness associated: with the individual 
gross body! is designated as Visva on account of its 
entering the gross body etc. without giving up its identi- 
fication with the subtle body. — - 
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1 Individual gross body—Any onc of the various individual gross 
bodies of the four kinds enumerated above. 


The Java or embodied soul has three kinds of limitations, viz 
that of ignorance, the subtle body, and the gross and the subtle 
body—in dreamless sleep, dream state, and waking state respective- 
ly. The embodied soul identifying itself with each of these limita- 
tions is known as Prajña, Taijasa, and Viéva respectively. 


amA afie: erinan 
a maa Aa N 


114. This individual gross body of his (of the Jiva) 
is also called the alimentary sheath on account of its 
being a modification of food, and is said to be in the 
waking state.! 


Y Waking state— Because its existence is perceived in thc waking 
state only. 


qariy fasadsarTo favararpauurfsafar: 

sfera MATTIE PRET- 

SEH IG GI aaa AR: LLG 

few amirah o "BHTESTRUDTTU- 

fraudem ques eren aa AAT 
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115. Both Visva and Vaiévanara at that time,! 
perceive the gross objects, viz sound, touch, colour, 
taste, and smell, respectively through the five sense- 
organs, such as the ears etc., controlled respectively by 
(the presiding deities, viz) the Quarters? (Dik), Air 
(Vayu), Sun, Varuna, and the two Advins. They also 
perform the functions of speech, acceptance, walking, 
excretion, and enjoyment respectively through the five 
organs of action, such as the tongue etc., controlled 
respectively by Fire, Indra, Visnu, Yama, and Prajapati. 
They also experience uncertainty, determination, per- 
sonality, and remembrance, respectively through the 
four inner organs, viz mind, intellect, egoism, and 
memory (Citta) controlled respectively by the Moon, 
Brahmi, Siva, and Vignu. Witness such Sruti passages? 
as: “Whose place is the waking state, who is conscious 
of the external world” (Mand. Up. 3). 

1 The way in which Viéva and Vai£vánara come into touch with 


the universe, internal and external, during the waking state is 
being indicated. 


2 Quarters etc.—Thesc are the presiding deities of the various 
external organs. They regulate the activities of these organs. 

3 Passages—The remaining portion of the passage is “and who 
enjoys the gross objects, is the first aspect (of the Atman)." 


TAIT: oaeee fesfaea- 
ARTA TAA TG SAHA ST ASTRA 
WHATTAM AAMT TAATHT: ULE 


116. Here also the individual and collective gross 
bodies are identical as before,! like the trees and the 
forest, or like? the quantities of water and the lake; and 


6 
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so are Viéya and Vaišvanara, which are respectively 
associated with those bodies, identical, like the spaces 
enclosed by the trees and the forest, or like the reflections 
of the sky in the quantities of water and the lake. 

1 As before—The reference is to para. 96. 


2 Or like—These two similes, frequently repeated in the book, 
refer to two distinct Vedantic theories on the identity of Jira and 
Brahman—the theory of reflection and the theory of apparent 
limitation. The former thcory holds that the Jéva is a reflection of 
Brahman, while according to the latter theory the Jiva is separated 
from Brahman by Upadhis or limiting adjuncts superimposed by 
ignorance. 


Ud TASAA: HATS ATT: 
TERTII 


117. Thus hasthe gross phenomenal universe evolved 
from the five compounded elements. 


THE LIMIT OF SUPERIMPOSITION 


Ute CWSSSTRTCTNSerTHÓ fever 
mea Halt AMAT ae 
Aged Walt AM qTWTT<SISTSTHTTI Ufer at 
WRIT WERT: WR 9 ¿lI 


118. The sum total of the gross, subtle and causal 
worlds makes a Vast Universe as the sum total of smaller 
forests makes a vast forest, of a collection of smaller 
lakes makes a vast expanse of water. 
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Having explained before how the different aggregates arc formed 
from the individuals comprised in each, the text now explains how 
a higher aggregate is formed out of those very aggregates. Just as 
different forests each containing a particular species of trees, when 
taken together, constitute a vast forest, or as a number of Jakes of 
various dimensions make a vast expanse of water, viz the sea or the 
ocean, so also the totality of gross, subtle, and causal worlds makes 
a Vast Universe. 


gaat sears lea Cee AAAS TTL 
FATA PSA HAA EGINE CIEE EE fala eT TAT 
amama ULL 


119. Consciousness associated with this,! from 
Vaisvdnara to Iévara2 is also one and the same, as the 
space enclosed by a number of smaller forests is the 
same as that enclosed by the big forest of which they 
form part, or as the sky reflected in different smaller 
lakes is the same as that reflected in the vast expanse of 
water which they form. 

1 This—This Vast Universe. 

2 Vaiévanara to lévara—i.e. Vaiévanara, Hirünyagarbha. and 


Iévara, associated respectively with the gross, subtle, and causal 
worlds. 


ATA AIMS TER TERTII ERE qma: fque- 
aaan qaqqfaq sasi "ud afer? sgr 
(Ste Fo a!vvig) Aft (wer) aaae ars 
wate fafai weeszuf waft 1231! 
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120. Consciousness; unassociated with any adjuncts 
XUpadhis) whatsoever, when not discriminated—like 
the red-hot iron-ball—from the Vast Universe and the 
Consciousness associated with it, becomes the direct 
import of the (great) Vedic dictum, “All this is verily 
Brahman” (Ch. Up. 3. 14. 1), and when discriminated 
from them it becomes the implied meaning of that text. 

See notes on para. 50. 


Wd agana ASAT: ATT 
maia: UVR 
121. Thus has been shown, in general, the process of 


superimposition, which is the attributing of unreality 
to the real. 


See para. 32 and note. 


LS ———— — — ——  .. 


CHAPTER III 
THE JIVA AND SUPERIMPOSITION 
THE CARVAKAS 


Sart — wemmerdrataemrmaraaadtta 
farina SS TEE ETT 


122. Now will be considered, in particular, how! 
people variously superimpose on the innermost Self 
such ideas as “I am this,” “I am this,” etc. 


1 How etc.—Ihat is when onc identifies oneself with such 
extraneous objects as son, property, etc. which are clearly other 
than one's own Self. 


HAMAS “SAAT d mad TA: aaraa: 
<afenfsra qdsf Saad ose ace aga 
ga TEVA Tas VA ATA Tater 

TEEL 


123. (Thus for example) an extremely deluded man 
speaks of his son as his own Self, on account of such 
Sruti passages as, “Verily the Self is born as the son,” 
owing also to the fact that one loves one’s son as one’s 
own Self, and further because of the experience that 
one feels oneself prosperous or ruined according as 
one’s son fares well or ill. 
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Three kinds of proofs are given above, viz scriptural evidence, 
inference, and direct perception. The real significance, however, of 
the passage quoted here is that the son is very dear to oneself. 


qag “q atus qesiwunen? (Qo 
To VX) werfen: TeleayEReaga Tt 
aart caer frivatareasise PSAT- 
AGHAST CAAA qf UAV 


124. One school of Carvakas,! however, holds that 
this physical body is the Self, on account of such Sruti 
passages as, “Man? is constituted of the essence of food” 
(Tait. Up. 2. 1. 1), owing also to the fact that a man 
rushes out from a burning house even leaving behind 
his son, and further because of such experiences as, 
“I am stout,” “I am thin,” etc. 


1 Caryakas—They are thorough materialists. 

2 Man etc.—This passage, however, refers only to his physical 
body which is the product of the food he assimilates, and not to his 
real nature. 

The author describes the different views held regarding the nature 
of the Self. Each succeeding view is less crude and comes nearer 
the mark than the preceding one. Ultimately all the views are 
refuted and the real nature of the Self as set forth in the Vedanta is 
established. 


HIRATA: “Q g ATT: TATA ferrea: 
(Sto wo tigre) Retford marae 
measan Aaaa- 
Afaa Fatt test 
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125. Another school of Carvakas speaks of the 
sense-organs as the Self, on account of such Sruti pas- 
sages as, "The sense-organs went to their father, Praja- 
pati, and said,” (Ch. Up. 5. 1. 7), owing also to the fact 
that the movement of the body ceases when the organs 
cease to work, and further because of such experiences 
as, “Iam blind of one eye,” “I am deaf,” etc. 

This school of Carvakas refutes the contention of the former 
school that the body is the Sclf by the argument that the body is 
inert when the sense-organs cease to function. The Sruti quoted in 
the preceding paragraph is meant, according to this school, only to 
explain the Self from the standpoint of gross matter, as otherwise 
other scriptural texts would be contradicted. If the body werc the 
Self, then a youth should remember the activities of his infancy, 
which he does not. Again the experience that oncis stout, etc. arises 
out of a false identification of the body with the Self. Therefore the 
real Self, this school contends, is the sensc-organs. 


spreraTa s: arertseq Sea ATTA: (qo 
go 31312) Reatard: TATA sfszarfase- 
aama fanaa T- 
waa MTT ARA aa NISN 


126. Still another school of Carvakas holds that 
Prüna or vital force is the Self, on account of such Sruti 
passages as, “Different from and more internal than this 
(the physical body) is the Self which consists of the vital 
force” (Tait. Up. 2. 2. 1), owing also to the fact that 
with the cessation! of the working of the vital force, the 
sense-organs cease to function; and because of such 
experiences as, “I am hungry,” “I am thirsty,” etc. 
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1 With the cessation etc.—That is, at the time of death. 

This school refutes the former school on the ground that the 
Sruti quoted in the preceding paragraph implies that the vital force 
is the controlling agent of the sense-organs. If the sense-organs 
were the real Self, then such Sruti passages as, ““They dissolve on 
reaching the Self.” would be contradicted. The experience, such as, 
“Iam deaf", etc. arises from falsely attributing deafness etc. to the 
Self. Thirst, hunger, etc. are the creation of the vital force, as man 
cannot live without food and drink. This is the contention of those 

who accept the vital force to be the Self. 


HUT AA: AASA SAAT AAT: ” 
(Qo Fo 31312) 3era get T 
Wares arias ARAARA AATA 
Wa areata Fafa 36 


127. Yet another school of Carvakas holds that 
mind (Manas) is the Self, on account of such Sruti 
passages as, “Different from and more internal than this 
(which consists of the vital force) is the Self which 
consists of mind" (Tait. Up. 2. 3. 1), owing also to the 
fact that the vital force etc. cease to work when the mind 
goes into deep sleep,! and further because of such 
experience as, “I am considering the pros and cons," 
etc. 

1 Deep sleep—Dreamless sleep. 

This school refutes the former on the ground that the function of 
the vital force is controlled by the mind. Besides, why isolatc onc 
out of five aspects of the vital force? The scriptural text referred to 
in the previous paragraph means that the Self performs its activities 
with the help of the vital force. Again by the mere power of the 
mind a man gets certain experiences such as dream etc., even when 
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the sense-organs are withdrawn from their objects. The mind, the 
school contends, with its characteristic power of weighing over = 
subject, is the real Self. 


THE BUDDHISTS 


Aag, Cents ment faster: (qo Fo 
IMIR) SIRA: ALAS =< IRINA- 
ag adie Aaaa afe waf 
TE KYAT 


128. As against this, the Buddhists say that the 
intellect is the Self, on account of such Sruti passages 
as, “Different from and more internal than this is the 
Self which consists of Consciousness” (Tait. Up. 2. 4. 1), 
owing also to the fact that the instrument becomes 
powerless in the absence of the agent and from such 
experiences as, “I am the agent,” “I am the enjoyer,”’ 
etc. 


The mind is merely an instrument for experiencing pleasure and 
pain, etc. Therefore there must be an agent separate from the 
instrument and controlling it. The intellect (Buddhi), according to 
the Buddhist, is the Self. Again if the mind were the agent, requiring 
no other instruments for knowledge than the sense-organs, then 
there would be a confusion of experience on account of the 
simultaneous contact of the sense-órgans with their objects. This 
confusion is avoided if we accept an agent other than the mind, 
which uses it as an instrument. 


This is the doctrine of the Buddhist idealist, known as the 
Yogacéra, who accepts a stream of ideas (vijfidna) alone to be real 
and rejects everything clse as non-existent. 
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MIMAMSAKA VIEWS 


Maia g ANSA SRHTTEWUT: ” 
(fo So 3412) zarien 
EET LIETE LEA ELD a TRE b Ee tiae LELE Ei ESE LES 
qaq: $3 


129. The Präbhākaras! and the Tarkikas on the 
other hand say that ignorance? is the Self on account of 
such Sruti passages as, “Different from and more internal 
than this is the Self which consists of bliss” (Tait. Up. 2. 
5. 1), and owing also to the fact that during sound sleep 
the intellect etc. merge in ignorance, and further because 

- of such experiences as, “I am ignorant,” “I am devoid 
of knowledge,” etc. 

1 Prābhākaras—The followers of the Mīmārhsaka philosopher 
Prabhākara. 

2 Jgnorance—means something different from and opposed to 
the “momentary consciousness” of the Buddhist. 

Prábhakara argues like this: In deep sleep the intellect etc. merge 
in ignorance, i.c. in something different from consciousness. Again 
onearising from deep sleep recognises himself to be the same person 
who wasasleep. As thereis no consciousness in deep sleep it follows 
that the Self is ignorance or something different from consciousness 
as shown by its absence. 


MEG TAA LATERA: (AZo So 4) 
RUA: TIA SCRIIDPRRRDEIAISHITG T 
SIT-TTftçqTerqTsaTr=aTsrdiqfeq ATTA eT ra far 
KEGI 
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130. The Bhàttas! on the contrary say that con- 
sciousness? associated with ignorance is the Self, on 
account of such Sruti passages as, “During dreamless 
sleep the Atman is undifferentiated consciousness? and 
full of bliss"^ (Mand. Up. 5), owing also to the fact5 that 
both consciousness and unconsciousness are present in 
a state of dreamless sleep and from such experience$ 
as, “I do not know myself,” etc. 

1 Bhattas—They are the followers of the Mimarhsaka philosopher 
Kumarila Bhatta. 

2 Consciousness, etc.—The Self, according to .this school, is 
associated with both knowledge and ignorance. It is material. 

3 Undifferentiated consciousness—Though the forms are there, 
they are not distinguished becausc of ignorance. 

4 Full of bliss—and not bliss itself. x5 

5 Fact etc.—This school infers from the experience of dreamless 
sleep that the Self must contain elements of both consciousness and 
unconsciousness. Unless a man retains consciousness in that 
state, he cannot say, on waking, that he had slept well. In dreamless 
sleep the sense-organs cease to function; therefore this knowledge 
cannot come from the sensc-organs. Again ignorance itself, being 
material, does not possess any illumining property. Therefore the 
Self must possess consciousness as an inherent quality which 
accounts for the refreshed feeling a man has after a sound slcep. 
Again he also says, *“I did not know anything then.” This experience 
shows that ignorance is another attribute of the Atman. 

6 Such experience—Even in the waking state a man says, “I do 
not know myself,” though he is aware of his own existence. There- 
fore the Self is, according to this school, consciousness associated 
with ignorance. ; 


THE SUNYAVADINS 
am siz: “wettest aig” (Bo Fo 
IRQ) zaka: Gal aia qat 
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matakam ean aa aA 
JAR qafq g3 


131. Another school of Buddhists says that the Self 
is identical with the void, on account of such Sruti 
passages as, “In the beginning there was non-existence” 
(Ch. Up. 6. 2. 1), owing also to the fact that there is an 
absence of everything during dreamless sleep, and 
further because of the experience, regarding his non- 
existence, of a man who has just awakened; as when he 
says to himself, “During the dreamless sleep I was non- 
existent.” 

This is the view of the Madhyamika school of Buddhism, which, 
interpreting literally a saying of Buddha, maintains that everything 
is void. According to this school, the Self is neither intelligent nor 
a substance. The Sruti quoted in the text simply means that the 
world of names and forms was non-existent, that is, undifferentiated 
before creation, and not as this school would like to interpret it. 


ESTABLISHMENT OF THE TRUE NATURE OF 
_ THE SELF 


WANT ATATA 112321 


132. Now it will be shown that all these items from 
the son to the void are not the Self. 


qq<fsrəqrfzarfzfsresaq RARITA- 
+q CECI US EEDE GRENG IEIGIE RS RA ESSE 
ARARAT NNA NATAT- 
SIS TAT 12331 


—. 
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133. Since in all these fallacious citations of scriptur- 
al passages, arguments and personal experiences, made 
by the different classes of people enumerated above 
beginning with the extremely deluded,! in support of 
their respective views about the Self, the subsequent 
view contradicts the previous one, it becomes quite 
clear that all these items from the son to the void 
are not the Self. 


1 Extremely deluded—paragraph 123. 


fasc TATA THT du 
frat afaemfayqesifufroraer qafa- 


ÅRA NEA dqer«eer qefan 
Watt faa IRATA- 


aai arferacareti gfain ASNT- 
Ña ULI 


134. Moreover none of the items from the son to the 
void is the Self, because all those fallacious citations of 
scriptural passages, arguments, and personal experi- 
ences in support of them are all nullified for the following 
reasons: first because they contradict strong scriptural 
passages! which describe the Self as not gross, without 
eyes, without the vital force, without the mind, not an 
agent, but Consciousness, Pure Intelligence and Exist- 
ence; secondly because they are material and are illu- 
mined by Pure Consciousness and as such are unreal, 
like a pot ctc. ; and lastly because of the strong intuition 
of the man of realization that he is Brahman. 
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1 Strong scriptural passages—That the Self is born as the son is 
contradicted by the Śrut, RAAR: SRmTICHTTWSTRTTNTWT- 
[—'"Some wise men desiring immortality realized 

the innermost Self by restraining the scnses” (Katha Up. 4. 1). 
‘That the Self is the Physical body is contradicted by the Sruti 
—"][t is neither gross nor fine, neither 
short nor long" (Br. Up. 3. 8. 8). That it is not the sense-organs 
is declared by the Sruti TAA: Sil saqrfurqrasq—at has no 
eyes nor ears, no hands nor feet” (Mund. Up. 1. 1. 6). That the 
Self is the vital force or the mind is refuted by the Sruti AAMT 
q: — Without the vital force and without the mind, 
pure’ " (Mund. Up. 2. 1. Sy alas That the Self is not intellect is declared 
by the Sruti SET«TEWTICHT. farae wIəq1—The Self is infinite, 
all-formed and non-agent" (Svet. Up. 1.9). That the Self consists 
of bliss is contradicted by T afer Wurm RRIISTSQHI— 
“There is no one to know me. I am eternal Consciousness” (Kaiv. 
Up. 21). That the Self is Consciousness associated with ignor- 
ance is contradicted by such Srutis as Fararatse — 
“I am Pure Intelligence, the Absolute Good" (Kaiv. Up. 18). That 
the Atman is non-existence or void is contradicted by such Srutis 
as Wea daaa STÉR[— In the beginning, my dear, all this 
was only Existence" (Ch. Up. 6. 2. 1); Tact $ STRHT— "It is 

truth. It is the Self” (Ch. Up. 6. 8. 7). 


There are many other scriptural passages to support the view 
that the Self is not the son etc., but something cternal, infinite, and 
transcendental. Cp. UN Ç ARAT Sa Tr:—" He is thy Self which 
is within all” (Br. Up. 3. 4. 1), SRA AUT ATTA ST STAT 
Aa Aral š Wut fag:—"They who know the Vital Force of 
vital forces, the Eye of the eye, the Ear of the ear, the Mind of the 
mind” (Br. Up. 4.4.18); dT arat fraia ATT "WT qg— 
“Whence the senses together with the mind return baffled” 
(Tait. Up. 2. 4). 


It should not, however, be thought that the scriptural passages 
quoted by those who call the son etc. the Self are wholly meaning- 
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less. As the Self is too subtle for ordinary understanding, the 
passages in question gradually train the mind to dwell on finer and 
finer aspects of the Sclf. This is called the Arundhati Nyaya. One 
wishing to locate the tiny star called Arundhati is first directed to 
look at bigger and brighter stars. Gradually he comes to the right 
star. Similarly those scriptural Passages gradually help one on 
to the Reality. 


Again, the son etc. cannot be the Self, > Which is real and eternal, 
because these are mercly material objects like a pot etc. Thcy 
would not even be known but for the Atman, the eternal subject, 
which cognizes them and is their substratum. This Atman is self- 
luminous. Cp. *T fasrafasrare fasrftar:—“you cannot know 
That which makes Knowledge itself possible” (By. Up. 3. 4. 2); 
wart qar: *Tisqtfs R—“In that state the individual is 
self-illumined” (Br. Up. 4. 3. 9). 


Therefore the innermost Self is something different from the 
body, the sense-organs, vital forces, mind, intellect, and Cosmic 
ignorance. Itis the eternal Witness, Existence, Knowledge, and 
Bliss Absolute. 


Lastly, sages by their actual realization of their identity of the 
Jéva and Brahman support this Vedüntic view regarding the nature 
of the Self. Thus scriptural evidence, reasoning, and intuition all 
bring out the transcendental nature of the Self. 


ARASH AEAN MAR- 
wsenrarerafecafar q<arafagaswaq: 112341 


135. "Therefore the innermost Consciousness which 
is by nature eternal, pure, intelligent, free and real, and 
which is the illuminer of those unreal entities (such as 
the son etc.) is the Self. This is the experience of the 
Vedántists. : 
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TAAT: uas 


136. The above is an account of superimposition of 
unreality on the Real. 


The topic introduced in paragraph 122 regarding the varieties of 
superimposition is ended here. 


CHAPTER. IV " 
DE-SUPERIMPOSITION 


GOING BACK INTO THE FINAL CAUSE 
e Lj 5 
maA ATH aaa AIT Xp 
e 
maaa gA NA: ITAA T- 
mAT Rael 

137. As a snake falsely perceived! in a rope is 
ultimately found out to be nothing but the rope; similar- 
ly the world of unreal things, beginning with ignorance, 
superimposed upon the Reality, is realized, at the end, 
to be nothing but Brahman. This is known as de-super- 
imposition (Apavada). 

1 Falsely perceived —'" Vivarta" means an apparent modification 
or illusion which is caused by ignorance. As a snake is the Vivarta 
ofa rope sois the world the Vivarta of Brahman, and the illusion is 
removed by Knowledge. 

When the rope, through illusion, appears as a snake, it does not 
actually change into the snake. Apavada destroys this illusion and 
brings out the truth. Similarly Brahman, through illusion appears 
as the phenomenal world. The breaking up of this illusion—which 


consists only of name and form—and the consequent discovery of 
Brahman, which is the underlying reality, is called Apavada. 


TET 
“AACA SAAT FATT werd: d 
aaas fad serdifzq: u^ afer 
KEA 


~i 
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138. Thus it has been said: -Viküra! is the actual 
modification of a thing altering into another substance; 
while Vivarta? is only an apparent modification. 

1 Vikára—As when milk is turned into curd, 

2 Vivarta—As when a rope is mistaken for a snake, or a mother- 
of-pearl for silver. 

According to the monistic school of Vedanta, the world is not an 
actual, but apparent modification of Brahman. it has not actually 
changed into the world, For the Srutis declare that Brahman is 
changeless and eternal. But the school of qualified monism, of 
which Ramanuja is the chief exponent, holds the universe to be an 
actual modification of Brahman. The entire universe and all indivi- 
dual selves are part and parcel of Brahman. . 


THe WWW Aghwee 
Het AVA STITT BAT aA AT AR ae aga 
Waa TAS AANA PRT- 
$2 . SN - 

*q EA JESESEIE Hate TEE CAT 

139. To illustrate: The four kinds! of physical 
bodies which are the seats of enjoyment; the different 
kinds of food and drink etc., which are the objects of 
enjoyment; the fourteen planes? such as Bhir etc., which 
contain them and the universe (Brahmanda) which 
contains these planes—all these are reduced to their 
cause, the five gross? elements. 

1 Four kinds etc.—Sce paragraphs 106-109. 

2 Fourteen planes—Sce paragraph 104. 

3 Gross—Sce paragraph 99 note. 


This is how the gross universe is to be gradually resolved into 
Brahman. We must reduce the effects into their causes, in the 
reverse order to that of creation. 
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watt qaaa qeta 
aari genron iere RINT aiii 
saaa wafa U9Yoll 


140. These five gross elements, together with the five 
objects! such as sound etc., and the subtle bodies—all 
these are reduced to their cause—the uncompounded 
elements. 


lObjects—The characteristic properties of the five gross 
elements. Sec paragraph 103. 


- LJ . 
AMAT UTA MTT feeder STAT 
TERZIT 
141. The five uncompounded elements, together 


with the tendencies of Sattva,! Rajas, and Tamas, in the 
reverse? order to that of creation, are reduced to their 


cause, namely Consciousness associated with ignorance. 


1 Sattva etc.—Characterized by knowledge, activity, and inertia 
respectively. 

2 Reverse order—For the process and order of creation see 
paragraph 57. 


Uses Tta (gei Ades EE DALEE BEGELEIER 
warTSfeetaemed g< sarqa wahr uva 
]42. This ignorance and the Consciousness associated 
with it, such as Jévara etc., are resolved into the 
transcendent! Brahman unassociated with ignorance, 


which is the substratum of them all. 
1 Transcendent etc.—Existence, Consciousness, Bliss Ab solute, 


` 
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143, By this process of superimposition and de- 
superimposition the precise significance of “That”! and 
“Thou” is clearly determined. 


1 That etc.—These are the two words of the great Vedic dictum 
'—"Thou art That” (Ch. Up. 6. 9. 3). 


aik — anafea aima- 
fafšrse qa=aaqqfaq Aaaa aaa: faveqam- 
NAMA aaaea wef dvi 


144. To explain: Collective ignorance and the rest,! 
Consciousness2 associated with it and endowed with 
omniscience etc.,3 as also the Pure Consciousness un- 
associated with any attribute—these three, when appear- 
ing as one? and inseparable like a red-hot iron ball, 
become the primary? meaning of the word “That”. 


1 And the rest—The gross and subtle cosmic bodies are meant. 
2 Consciousness etc.—TIšvara, Hiranyagarbha,and Virdf are meant. 
3 Etc.—c. g. rulership. 


4 Appearing as one—Because of our ignorance, though in reality 
they are distinct. 

5 Primary—The meaning of a word may be threefold, viz 
primary (are) that is, the meaning directly conveyed by the 
word; secondary or implicd (wer) , the meaning it conveys by 
implication; and suggested (sm), the meaning hinted at or 
suggested by the word through association. 
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memm Ai qem- 
sai wafa wera 


145.: The unassociated Consciousness which is the 
substratum of the limiting adjuncts and of Zévara which 
they limit, is the implied meaning of “That”. 

Brahman, which is the substratum of collective i ignorance and of 
Jávara, is the implied meaning of “That”. 


sraTTfasqfsetazqfeqreqsr=arfafafsrsesiq=a- 
Maai Aart ae: freeadacdareare- 
Wet amaaa Wate gwe 


146. Individual ignorance and the rest,! Conscious- 
ness? associated with it and endowed with partial know- 
ledge etc., as also the Pure Consc‘ousness unassociated 
with any "attribue " these three when appearing as ane 
and inseparable like a red-hot iron ball, become thé 
primary meaning of the word “Thou”. 

1 And the rest—Mcaning the individual subtle and gross bodies. 

2 Consciousness etc.—That is Prájña, Taijasa, and Viva. 


UAE MEAT AMAT AT TITAS geni 
qui aragi waft li gv 

147. The unassociated transcendent Consciousness— 
the inward Bliss—which is the substratum of the limiting 
adjuncts and of the Jiva which they limit, is the implied 
meaning of the word “Thou”. 


Pure Consciousness which is the substratum of individual 
1gnorance and of the Järva, is the implied meaning of “Thou” 
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THE MEANING OF “THOU ART THAT” 
ae yeaa awd | s< q<qqfqarai 
` e ` 
qaaa eN fs U9 YAN 

148. Now is being described the meaning of the 
great Vedic dictum (Mahavakyam): This dictum is a 
proposition conveying identity, by virtue of the three! 
relations of its terms, viz “Thou art That”. 

1 Three—See the following text. 

There are two kinds of sentences: One which merely shows the 
connection between its terms which denote distinct things. The 
other is an identical proposition. The former is illustrated in the 
sentence, “Bring the Cow”, and the latter in the sentence, “This is 
that Devadatta”. The sentence, “Thou art That” is of the second 
type. 

PED EPEIEÉECOHEIEIEHEE SN Tari- 
Karfan: MAMASA SAN- 
MRA XN 
149. The three relations are: Samanadhikaranya 
or the relation between two words having the same 
substratum,  Viéesana-vifesyabliava or the relation 
between the imports of two words qualifying each other ` 
(so as to signify a common object); and Laksya-lakaana- 
bhava or the relation between two words and an identical 
thing implied by them, here, the Inner Self. 


Sf 95 oll 


_ — MÀ. 
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150. Compare—(The relations are:) The relation 
between two words having the same substratum; that 
between two words qualifying each other (so as to signi- 
fy a common object), and the relation between two 
words and an identical thing implied by them (here the 
Inner Self). 


Naiskarmya-Siddhi 3. 3. 


AMM aaa Wis dua. 
saia qenrefafürsedqquqaraqmuequi- 
qmdem | duros desudif arash 
qQarearfafafšsrsesqa=rarqaacqiacarq erate 
fafarsedqeraraaerereur aafededaet aTerd- 
TETT: ng ell 


151. Samanadhikaranya is the relationship between 
two words having the same locus. For instance, in the 
sentence, “This is that Devadatta”, the word “That” 
signifying Devadatta associated with the past, and the 
word “This” signifying Devadatta associated with the 
present, both refer to one and the same person called 
Devadatta. Similarly in the sentence, “Thou art 
That", the word “That” signifying Consciousness 
characterized by remoteness etc., and the word “Thou” 
signifying Consciousness characterized by immediacy 
etc., both refer to one and the same Consciousness, 
viz Brahman. 
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aaraa naaa qar da ama 
EIER IS IEEE RES C G ESSESPEE ELE Ts fs T 
fafirseda«wer wrererdaerredequr fastu 
faama: | ani area qereniqumrfa- 
fafisedaerer  caeqatataclercarfafafirseta- 
aa ataia faafaa: 
NLYRN 


152. The second relation, that of Visesana-visesya- 
bhava is this: In the same sentence (“This is that Deva- 
datta"), the meaning of the word “That” is Devadatta 
existing in the past and the meaning of the word “This” 
js Devadatta existing in the present. They are contrary 
ideas, but still they qualify each other so as to signify a 
common object. Similarly in the sentence, “Thou art 
That”, the meaning of the word “That” is Consciousness 
characterized by remoteness etc., and the meaning of 
the word “Thou” is Consciousness characterized by 
immediacy etc. They are contrary ideas but still they 
qualify each other so as to signify a common object. 


SCE PIE fea qenreqenre E LEUS E LESS LEGLO 
feala ae sesana: l GUTATÉT 
am qeasqaqieraqqtai faa ANATA- 
cafa farfarsecera feernparfarea ied s< Tea 
VATA: 11243 
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153. The third relation, that of Laksyalaksganabhava 
is this: In that very sentence ("This is that Devadatta”), 
the words “This” and “That” or their meanings, by the 
elimination of contrary associations of past and present 
time, stand in the relation of implier and implied with 
Devadatta who is common to both. Similarly in this 
sentence (“Thou art That") also, the words “That” and 
“Thou”, or their meanings, by the elimination of con- 
trary associations of remoteness and immediacy etc., . 
stand in the relation of implier and implied with Con- 
sciousness which is common to both. 


There are three kinds of implications (Lakgaua): (1) Jahal- 
lakgagá. When the direct meaning of a sentence is discarded -in 
favour of an indirect meaning, it is a case of Jahallaksana. As for 
instance, mga WTT:—where the direct meaning, “The village of 
the cowherds is in the Ganga,” is discarded in favour of the indirect 
meaning, “on the Ganga.” (2) Ajahallakeagd. When the direct 
meaning of a sentence is not wholly discarded but hints at the real 
meaning, itisacase of Ajahallaksya. As for instance, MT: Aare 
(literally, ‘The red colour is running") means, “The red horse is 
running". We get the meaning of the sentence by associating a red 
horse with the red colour. (3) Jahadajahallaksqné. When one 
part of the direct meaning of a sentence is given up and another 
part retained, it is a case of Jahadajahallakgaya. As for instance, 
in “This is that Devadatta”, the associations regarding time and 
place are eliminated, but the person called Devadatta is accepted. 
Similarly in the great Vedic dictum, “Thou art That”, the con- 
tradictory factors of remóteness and immediacy, omniscience and 
partial knowledge, etc., associated with “That and ''Thou" 
respectively, arc given up and Pure Consciousness, which is 
common to bath, is accepted. Therefore the real meaning of the 
sentence is derived by applying this last form of Lakgayd or 
implication. 
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A ATTRA AT 109 vtl 
154. This is also called Bhagalaksana. 


aera dreuerefüfr “Fnragrrmf + 
WWE NYUN 


155. The literal meaning in the manner of the 
sentence, “The blue lotus” does not fit in with the 
sentence,.““Thou art That”. 

For explanation see the next paragraph. 


e g rfr are Tenore ee Tar [ee oe 
EEEE GILEK CEL IECERI LE IELE EI KILE EIS i 
eieaa aaea A ar 
STATA AT SATS TATA CaN EETESEHE IER 
=ë eSI 


156. In the phrase (“The blue lotus”), the meaning 
of the word “blue” is the blue colour, and the meaning 
of the word “lotus” is the flower called lotus. They 
respectively exclude other colours such as white etc. and 
other objects such as cloth etc. Thus these two words 
mutually stand in the relation of qualifier and qualified. 
And this relation means their mutual qualification! or 
their unity. This interpretation of the sentence, since it 
does not contradict any other? means of knowledge, is 
admissible. 
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The contention of the opponent that the meaning of the words 
“That” and “Thou” in the sentence, “Thou art That", may be 
established by the relationship of Samanddhikarapa or Videgana- 
vigeaya, as in the phrase, ‘The blue lotus”, without taking tne help 
of Bhügalaksauá, is now refuted. 


1 Mutual qualification etc.—Though the words “blue” and 
“lotus” are themselves distinguished from each other, yet by their 
Position in the phrase they qualify each other so as to bring out a 
common idea. Not all lotuses, nor all blue things are meant, but 
that lotus which is blue, and that blue colour which is associated 


with a lotus are only meant. That is to say, they together mean 
what we know as the blue lotus. 


2 Any other etc.—Such as direct perception etc. 


aa g aaia aRar cd- 
qaar Aafaa Rea aaa: 
ama fsqqiworfagismarqsasdearearq<fafsrz- 
AA AA WT NARR NA- 
arma Aana T AP SSA 12811 


157. But in-this sentence (“Thou art That”), the 
meaning of the word “That” is Consciousness associated 
with remoteness etc., and the meaning of the word 
“Thou” is Consciousness associated with immediacy etc. 
If it is maintained that these two ideas, since they 
eliminate their mutual distinction stand to each other in 
the relation of qualifier and qualified, meaning their 
mutual qualification or their unity, it involves a con- 
tradiction with direct perception and other means of 
knowledge, and therefore is inconsistent. 


The word “‘Thou" indicates Consciousness characterised by 
immediacy etc. The word “That” indicates Consciousness charac- 
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terised by remoteness etc. Therefore there cannot be any mutual 
relationship of qualifier and qualified between them, as in the 
phrase, “The blue lotus”, because they are contradictory ideas, 
and their co-existence in the same individual is unthinkable. 


wd — 
“Samat ar fafareet ar arearat ara aera: | 
TASH Mead arem fagi Aa: U sf 
(qaa 9194) Weyer 


158. Therefore it has been said: “In this sentence 
(“Thou art That”), the correct meaning is neither the 
union of the two ideas nor their mutual qualification. 
The real meaning of the sentence, according to scholars, 
is an absolute homogeneous principle.”! (Paiicadasi 7. 
75). 


1 Principle—viz Pure Consciousness. 


aA Teal as: sfqaqdlfrararassrgesar- 
UT T ATE Miu 


159. Again in the sentence (“Thou art That”), 
Jahallaksanàál is not also admissible as in the sentence, 
“The cowherd village is on (literally in) the Ganga.” 

1 Jahallakgaga—See note on para. 153. 


As the cowherd village cannot exist in the Ganga we are forced 
toabandon theliteral meaning and take the phrase, “Inthe Ganga’ 
to mean, “On the Ganga’. This is Jahallaksauá. But no such 
construction is admissible in the sentence, "Thou art That". Sec 
the following text. 
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a q TENANAN AANA 
arash fasaa uq: qf 
TRAE eee LAUT LARENA T STD 
nggo 


160. In that sentence, as it is altogether absurd to 
construe the words, "Gaügà" and “cowherd-village”, 
literally, in the sense of container and contained re- 
spectively, that meaning of the sentence must be entirely 
abandoned, and it should refer by implication to the 
bank of the Ganga. Hence in this case the application of 
Jahallaksana is admissible. 


sr g TATA AACA TRIS 
"RTI facades qfzersarerearnrar 
AAMASTRSAM TASS MLE 


161. But this sentence. (“Thou art That") meaning 
the identity of Consciousness characterized by immediacy 
or remoteness involves contradiction in one part only. 
Therefore it is not proper to abandon the other part as 
well and indicate something else by implication (Lak- 
gana). Hence in this case Jahallaksana is not admissible. 


The contradiction is involved in one part only, viz as regards 
immediacy or remoteness etc. But the other part, viz Pure Con- 
sciousness, is identical and does not involve any contradiction. So 
it should not be abandoned. Therefore it is not a case of Jahal- 
lakganad, wherc the direct meaningis altogether given up. 
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+T s Tš <qriqfzerrir dreqami Gur 
BAAS TA TT ATs aT caret hearts qaqa 
TIA A SAMA: HAT AN +T APF TT 


EE EMIFEEI 


162. Nor canit be urged: Just as the word “Ganga” 
(in the sentence in question), gives up its direct meaning 
and implies the “bank”, so may the words “That” and 
“Thou” (in the sentence, “Thou art That”) give up their 
direct meaning and mean by implication the contents of 
“Thou” and “That” respectively. So why should it not 
be a case of Jahallaksana? 

This is the argument of the opponent: Asin the sentence, “The 
cowherd village is in (meaning, on) the Gang&", the word “Ganga” 
is taken to imply the bank, similarly, in the sentence, ‘Thou art 
That”, the word “That” may give up its direct meaning, namely, 
Divine Consciousness and mean individual consciousness, which 
is the direct meaning of “Thou”, or vice versa. But this contention 
cannot stand on the following ground. 


SEMSIESEUZ EM SERE ISI saa ei- 
Taras TRAIT: AAAI Tata 
SATA TETTE A ATLAS Tel AAT ATA 
esau 


163. In that sentence the word “bank” is not men- 
tioned, and therefore the meaning, which is not explicit, 
can only be derived through implication (Laksana). 
But in the other sentence (“Thou art That"),.the words 
“That” and “Thou” are mentioned and their meanings 
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are explicit; therefore it is not proper to use a Laksana 
here in order to indicate through either of them the 
sense of the other (Thou or That). 


In a sentence where the literal meaning of the words is con- 
tradictory, the meaning is obtained through Laksagá. But in the 
sentence, “Thou art That", the two words “That” and “Thou” arc 
mentioned and mean Jévara and Jiva respectively. Therefore, it is 
not proper to apply Lakşaņā to cither word, soas to mean 
the other. 


a MC E SEL PE ESSE T 
aeaf 12 ll 


164. Noris Ajahallaksana! applicable in this sentence 
as in the sentence, “The red colour? is running.” 

1 Ajahallakgana—Sec note on para. 153. 

2 Red colour—i.e. red horse. 


WW MTT Tae farga- 
Terentia qamraarfaesmar aaa- 
arnaga AAA ULE AM 


165. The literal meaning of that sentence, namely, 
the running of red colour, is absurd. This absurdity can 
be removed without abandoning the meaning of the 
word “Red” by interpreting it to imply a horse of that 
colour. Therefore in this case Ajahallaksana is 
admissible. 


aa g Aaaa aeara 
aaia sanaaa maaf 
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166. But here (in the sentence, “Thou art That”) 
the literal meaning, conveying an identical Consciousness 
associated with remoteness, immediacy, etc. is self- 
contradictory.. If, without abandoning this meaning; 
any other idea connected with it be implied, still the 
contradiction! will not be reconciled. Therefore, in this 
case Ajahallaksana is inadmissible. 


1 Contradiction etc.—Because those contradictory clements will 
sull persist in it. 


+T a ae Ie aT afaa eani- 
menai Ata Tas at saad: HF 

THAT ATSAT HT AAT | 
I $99 uU 


167. Nor can it be urged: Either of the words 
“That”? or "Thou" may exclude that portion of its . 
meaning which conflicts with the other word and imply 
a combination of the other portion with the meaning of 
the other word (Thou or That). Therefore no necessity 
arises of admitting Bhagalaksana. 

"The opponent says: Why not construe the sentence as follows ? 
Let the word “That” indicating Jévara give up the conflicting 
portion of its meaning, viz omniscience etc., retaining only the non- 
conflicting portion, viz Pure Consciousness. It can then combinc 
with the import of the word “Thou”, which is individual con- 
sciousness with all its limitations. Or let the word “Thou” give up 
the conflicting portion of its meaning, viz partial knowledge etc., 
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and combine the non-conflicting portion, viz Pure Consciousness, 


with the import of the word “That”, i.c. T#vara. Therefore, there is 
no.necessity of explaining the sentence, **Thou art That", through 
Bhagalaksayi. But this contention is refuted by the following text. 


Uhr Tet Maar AAA NA- 
FHARTALT qasa tat HAMA VHS 
CE LIG Lia || ?& ll 


168. Because it is impossible to conceive the same 
word as indicating a part of its own meaning as well as 
the meaning of another word. Moreover, when the 
meaning is,directly expressed by the other word, it does 
not require the application of Laksana to the first word 
to indicate it. 


It is clear that the word “That” cannot simultancously mean 
Pure Consciousness and individual consciousness. Therefore 
Ajahallaksava is not admissible here. Again, since the words 
“That” and “Thou” clearly express their respective meanings it is 
absurd to try to get the meaning of each from the other by resorting 
to Laksana. 


eurem wis Wax sf area qeu ar 
fadarfxeaacredenrotatasetat afara- 
fasg aaam saat Wu quem 
qaq at qoercarateratfafatrseaataca- 
wane arre aAa AnA: 
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afa Rre afxcasutiarug eue «qeu SAT- 
eif N 2*9 0 

169. Therefore, as the sentence, ‘This is that 
Devadatta", or its meaning, on account of the con- 
tradictions involved in one part of their import, viz 
Devadatta as existing in the past and in the present, 
implies, by abandoning the conflicting portion which 
has reference to time, only the non-conflicting portion, 
viz the man Devadatta—similarly, the sentence, “Thou 
art That", or its meaning, on account of the contradic- 
tions involved in one part of their import, viz Conscious- 
ness characterized by remoteness and immediacy, 
implies, by abandoning the conflicting portion which has 
relation to remoteness, immediacy, etc., only Absolute 
Pure Consciousness which is common to both “Thou” 
and “That.” 


THE MEANING OF “I AM BRAHMAN” 


TATE TAMA (To Fo LIVI to) JATA- 
amagi aA $€o lI 

170. Now is being described the meaning of the 
sentence, *I am Brahman" (Br. Up. 1. 4. 10), expressive 
of intuitive experience. 


gaaer aa a “caza 
qara aaea aR 
PLANA AAAA IR- 
sianem aaa u gee l 


ee ee 
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171. When the teacher in this way clears! the mean- 
ing of the words “That” and “Thou” by the removal2 
of superimpositions, and makes the qualified student 
grasp the import of the sentence, “Thou art That", 
which is Absolute Unity, there arises in his mind a state 
of Absolute Oneness in which he feels that he is 
Brahman, by nature eternal, pure;? self-illumined, free,4 
real,5 FEpremely blissful,$ infinite," and one without a 
second. 

1 Clears etc.—By the application of Bhágalaksapá as described 
above. 

2 Removal etc.—Sce paragraphs 32 and 137. 

3 Pure—Not associated with ignorance etc. 

4 Free—From all limitations. 

5 Real—Imperishable. 

6 Supremely blissful—In fact, it is Bliss Absolute. The bliss 
enjoyed by all corporeal beings is a result of their work, and 
therefore finite and transient. $ 

7 Infinite—Not limited by time, space, etc. 


a g fesfafszerafgar at serrer 
THe farmer carats STHH qar Te- 
anaga qzaTgqafere=sT<ss+ afta wf 
aeaa srÑracarqa=qWarauerpra- 
aa Paeraferefar arfaa wafer 0 ge? u 


172. That mental state, illumined! by the reflection 
of Pure Consciousness, objectifies2 the Supreme 
Brahman, unknown but identical with the individual 
self and destroys the ignorance pertaining? to Brahman. 
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Then, just as a cloth is burnt when the threads composing 
it are burnt, so all the effects of ignorance are destroyed 
when their cause, viz ignorance, is destroyed. Hence the 
mental state of Absolute Oneness, which forms part of 
those effects, is also destroyed. 

In perception according to the Vedanta philosophy, the mind 
(Antahkkaraya) through a particular sense-organ is projected upon 
an object and pervadesit. It then takes the form of the object. This 
transformation is called Vrtti or mental state. As, for instance, the 
water of a lake issues through a hole as a thin stream and enters a 
field, It then takes the form of the field. 

1 Tilumined etc.—As the mind is material, no modification of it 
can destroy ignorance. But this can be done when it is illumined by 
the reflection of Pure Consciousness. 


2 Objectifies etc.—Is turned towards, or concerns itself with, 
Brahman. 


3 Pertaining etc.—Ignorance is not in Brahman, which is pure and 
self-illumined, but in the Jéva. So long, however, as the latter does 
not realize his identity with Brahman, ignorance is—rather loosely 
—said to be in Brahman because of its identity with the sva. 


SEE HSIEIES S EP EE EE SUE ESSE EUR 
aaaea uel qarfsqar wate Tat Faa- 
FPA AIHA TSA ART- 
faqaq aq satqrfsrqqrerreqsiqifsrqcaredurrara 
qantas wTeaqrerqererqfsreqq AAA 
wate U 993 l 


173. As the light of a lamp cannot illumine the lustre 
of the sun but is overpowered by it, so Consciousness 
reflected in that state of the mind is unable to illumine 
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the Supreme Brahman, self-effulgent and identical with 
the individual self, and is overpowered by it. And on the 
destruction of this state of Absolute Oneness with which 
that Consciousness is associated there remains only the 
Supreme Brahman, identical with the individual self, 
just as the image of a face in a looking-glass is resolved 
into the face itself when the looking-glass is removed. 


qd aft natae” (ToTo vivig«) 
OTR A AAT” (So So 914) Beara: srort- 
<fl EIEE LAES SMTA 
EEEHSIIEG HG TEE TOT 


174. Such being the case, there is no contradiction 
between the following Sruti passages: “By the mind 
alone It is to be perceived" (Br. Up. 4. 4. 19), and 
“That which cannot be thought of by the mind” (Kena 
Up. 1. 5). We are to suppose that the unknown Brahman 
is brought into contact with only the mental state,! but 
not with the underlying? Consciousness. 

1 Mental state—Which simply destroys the aspirant's ignorance 
concerning Brahman, but docs not help to reveal It. 


2 Underlying etc.—Brahman is self-luminous. It does not 
require the help of another Consciousness to reveal Itself. 


agt- 
TRTA AS R TRE l 


TTA T ATT dieere ferar Weft 
(dat $149) U Voy U 
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175. Thus it has been said: "The authors of the 
scriptures have refuted the idea that the individual 
Consciousness can manifest the Brahman. But they 
admit that the Brahman associated with ignorance is 
brought into contact with the mental states only for the 
purpose of dispelling ignorance regarding It” 
(Paiicadas 6. 90). 


AESAAT STIS U mf 


(daa &143) U Veg ul 

176. And: “Brahman, being self-luminous, does 
not depend on the individual Consciousness for Its 
illumination” (Pañcadašs 6. 92). 


SEEERITETENETHEGIR RS E RS HE LS SET 
u 209 1 


177. But there is a difference when the mental state 
assumes the form of material objects. 


See the next paragraph. 


ang | wa sz aft eaaa AT- 
atacand we faeces TMA ATT AS 
anama we wewfu wraafe U ged i 
178. Because, in the case of the experience, “This is 

a jar,” the mental state assumes the form of the jar, 
makes the unknown jar its object, and dispels the 


ignorance regarding it. Then the Consciousness underly- 
ing the mental state manifests the material jar. 
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“qfaqceafstararqt arafa euet wey l 
IATA rar ASARTA We: est u” fri 
(iaat eis?) Il 29g N 


179.. Thus it has been said: “Both the intellect and 
the Consciousness underlying it come into contact with 
the jar. The intellect destroys the ignorance (regarding 
the jar) and the underlying Consciousness manifests the 
jar” (Paficadaéi 7. 91). 


aa — aes eee 


fad Ec aaan AAEN wasqa 
vafa maad U «9 Uu 


180. Just as the light of a lamp coming into contact 
with a jar or cloth existing in darkness, dispels the dark- 
ness which envelops them and through its own lustre 
manifests them as well. 


CHAPTER V 
THE STEPS TO SELF-REALIZATION 
STUDY OF VEDANTIC TEXTS 

Ca ATCACTST AT AM ATTA AAT TTT 
firfasarsTaaremqssrqsarafšrqearsft qasq=q 
W222 ll 
181. Till such realization of the Consciousness 
which is one’s own Self, it is necessary to practise hear- 


ing, reflection, meditation, and absorption (Samüdhi). 
Therefore these are also being explained. 


gant aH sfiga eaaa ata- 
acg RTARTA 1 2ER N 


182. Hearing is the ascertainment through the six 
characteristic signs that the entire Vedānta philosophy 
establishes the one Brahman without a second. 


Sravaga does not mean only hearing about the truth from the 
teacher or the scriptures. To be really fruitful, it must be followed 
up by the above ascertainment. 


fga qaia Aa gins T- 
q<qreqrfq U 243 U 
183. "The characteristic signs are: the beginning and 


the conclusion, repetition, originality, result, eulogy, and 
demonstration. 
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REM I 
stare iet < fog recat” A 
184. Thus it has been said: “In ascertaining the 
meaning, the characteristic signs are—the beginning and 
the conclusion, repetition, originality, result, eulogy, 
and demonstration." 


oA A qarq=rqreqqrasqq- 
FATAL | AAT aa SEAT NRT- 
qeata “watarfadtay” (KIRI) 
. tN L3 

sad "uqererfad wd" (9119) sem < 
sR MEZANI 

185. The beginning and the conclusion mean the 
presentation of the subject-matter of a section at its 
beginning and end. As, for instance, in the sixth chapter 
of the Chàndogya-Upanisad, Brahman, the One without 
a second, which is the subject-matter of the chapter, is 
introduced at the beginning in the words, “One only 
without a second” etc. (6. 2. 1), and again at the end 
in the words, “In It, all that exists has its Self” etc. 
(6. 8. 7). . 


THAT AGATA diriger Tha 


qTRCGITG | AMT qaid aaa Wed qxa- 
wtf aaa: SRI RERI 
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186. Repetition is the frequent presentation of the 
subject-matter in the section. As, for instance, in the 
same section, Brahman, the One without a second, is 
repeated nine times in the sentence, “Thou art That”. 


Me <0TNÍqreT ea fg diaqa eq: NWIUTTIRT- 
© a H 
faiaoga | aar qTalfzdtaqegqt 
AMMA ATPL NCI 
187. Originality means that the subject-matter of a 
section is not available through any other source of 
knowledge. As, for instance, in that very section, 


Brahman, the One without a second, is not knowable 
through any other means except the Srutis. 


Cp.—"I ask you to teach me about that Being who is taught in 
the Upanigads alone” (Br. Up. 3. 9. 26). 


Tj J THOTT TSS ET 
WT WT TA AAMT IATA | aT TW ATA- 
TIN Iq Tea dra fux draw fautes 


TI (S10 13 ) cafa Pra gren refe: 
TATA AAT ULSI 

188. The result is the utility of the subject-matter of 
a section—e.g Self-knowledge—or its practice as men- 
tioned at different places. As, for instance, in the same 
section, the words, “The man who has got a teacher 
knows the Brahman. He has to wait only till he is 
delivered from the body; then he becomes united with 
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Brahman” (6. 14. 2). Here the utility of the knowledge 
of Brahman, the One without a second, is Its attain- 
ment.! 


1 Its attainment—Cp. “Onc who knows that Supreme Brahman 
verily becomes the Brahman” (Mund. Up. 3. 2. 9); “The knower 
of the Self goes beyond grief” (Ch. Up. 7. 1. 3). 


SEURATA TA TA TATA: | AAT 
aaa “sq TATE FAT smi AACA 
maaa fem" (sita) ESUIEGIPEIS 
TAIT USM 


189. Eulogy is the praising of the subject-matter of 
the section at different places. As, for instance, in the 
same section the words, “Have you ever asked for that 
instruction by which one hears what has not been heard, 
one thinks what has not been thought, one knows what 
has not been known” (6. 1. 3), have been spoken in 
praise of Brahman, the One without a second. 


Eulogy usually recommends an injunction by stating cither the 
good arising from its observance or the evil arising from its viola- 
tion, and supplementing it by illustrations. 


THOMAS TA TA AAT Ales 
ayfa: | wat aa "map aaa qfeqegs wd 
werd frat eaei aÀ meu 
qia qar” (Rigiv) serarafgdraasq- 
q aana area aft: saq 
ugo 
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190. Demonstration is the reasoning in support of 
the subject-matter of a section adduced at different 
places. As, for instance, in the section in question, the 
words, My dear, as by one lump of clay all that is made 
of.clay is known—every modification being but an effort 
of speech, a name and the clay, the only reality about it” 
(6. 1. 4), furnish the argument that modifications are 
merely an effort of speech, to establish Brahman, the 
One without a second. 


REFLECTION AND MEDITATION 


Tr g saeia arara- 
Raag ATTA IEEE TL 
191. Reflection i is the constanti thinking of Brahman, 
the One without a second, already heard about from the 
teacher, by arguments agreeable to the purport of the 
Vedanta. 


1 Constant—The desired result is not obtained if there is interrup- 
tion. 


fasndtacerfancaactanttadtaaegestrata- 
senrare! fas 112831 

192. Meditation is a stream of ideas of the same 

kind as those of Brahman, the One without a second, to 


the exclusion of such foreign ideas as those of the body! 
etc. 


1 Body etc.—Including the mind, which is material in nature. 
Such ideas are antagonistic to that of the absolute spirit. 
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SAMADHI—ITS NATURE AND VARIETIES 


amtata: CET EB EIE ETSI EE MS 


H9%31 
193. Absorption! (Samädhi) is of two kinds, viz 
that attended with self-consciousness and that without 
it. 
1 Absorption—It is a deeper kind of concentration. 


TA Aantal att aaa famea- 
EEPIEGIPER D M n EET ES EPH E SE RS 


TETT I «Yl 

194. Absorption attended with self-consciousness 
(Savikalpa Samüdhi) is that in which the mental state 
taking the form of Brahman, the One without a second, 
rests on It, but without the merging of the distinction of 
knower, knowledge, and the object of knowledge. 

This is also called Samprajñata Samadhi. 


sar FTT eas TECTA THTSESUTE SÍ 
qeg WIRE 119 ull 
195. In that state the knowledge of the Absolute 
manifests itself in spite of the consciousness of the 
relative, as when we know a clay elephant etc., the 
knowledge of the clay is also present. 
In this state both the phenomenon and the noumenon (or sub- 


stratum) are present before the mind. The Reality peeps through 
the vesture of name and form. 


T 
i 
| 
l 
| 
| 
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qgd— 
"eres write qe 
STRE WR AMARA | 
TACT TAI Tag 
ea We aad faqaq u^ ale 
(smarag 6312012) NSU 
196. Thus it has been said: “I am that Brahman, the 
Intelligence! absolute, formless like ether, Supreme, 
eternally luminous, birthless, the One2 without a second, 


immutable, unattached, all-pervading, _ ever-free” 
(Upadeša-sahasrs 73. 10. 1). 


1 Intelligence etc.—The eternal witness. 
2 One etc.—Devoid of all differences whatsoever. 


faftacrneg siearitefrncrmarteran ted: 
sss EEEE LEGIE ES ERSERISSRAEETETER 
MITTA 2011 


197. Absorption without self-consciousness (Nirvi- 
kalpa Samadhi) is the total mergence in Brahman, the 
One without a second, of the mental state which has 
assumed Its form, the distinction of knower, knowledge, 
and the object of knowledge being in this case 
obliterated. 


This is also called Asamprajñara Samadhi. The former kind of 
absorption deepens into this. 
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TA J ISRARI SAAANA ISAAT- 
THe facil aa earear ear a hats ea ATT 
factraegurraaarad 991 


198. Then just as when salt has been dissolved in 
water it is no longer perceived separately, and the water 
alone remains, similarly the mental state that has 
assumed the form of Brahman, the One without a second, 
is no longer perceived, and only the Self remains. 


SAMADHI AND SLEEP 


` 
ARI AAG + Halal TAIT 
` ~Y 
qam aa agag aA aA- 
` 
TT: IL9<%1l 
199. "Therefore there is no apprehension of its being 
identical with the state of deep sleep. For, though the 
mental state appears in neither, yet the difference between 
them lies in this that it exists! in the Nirvikalpa Samadhi, 
but in deep sleep it does? not. 
1 Exists—The mental state, though not perceived in Samadhi, 
exists neverthcless, having taken the form of Brahman. 
2 Does not—In deep sleep the mental statc is totally absent, 
having merged in its cause, ignorance, which alone remains. 


THE EIGHTFOLD PRACTICE 
HEAT ST TATA ATMA AACA METES LEAU - 
EJAAN: URooll 
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: 200. The steps to the attainment of this! are general 
discipline, particular discipline, posture, control of the 
vital force, self-withdrawal, concentration, meditation, 
and absorption (with seif-consciousness). 

1 This—Nirvikalpa Samadhi. 


SEES LESSE HE SSPEESRE PESE CT HO CL 
il URo Vl 
201. General discipline (Yama) consists of non- 
injury,! truthfulness,? non-stealing, continence,3 and 
non-acceptance? of gifts. 
. _1 Non-injury—Not harming others by thought, word, or deed. 


2 Truthfulness—Maintaining identity between thought, word 
and deed. 


3 Continence—Abstinence from sex relation even in thought. 


^ Non-acceptance etc.—Of things likely to stand in the way of 
meditation. 


“MPAA TAT: <sarsarasa<wfurarqrfs Pra: 
Noll 


202. Particular discipline (Niyama) consists of 
cleanliness,! contentment, austerity, study3 of the scrip- 
tures, and meditation on God. 

1 Cleanliness—That is cleanliness of body and purity of mind. 

2 Contentment—Being satisfied with what comes of itself. 


3 Study etc.—It also includes the repetition of the sacred symbol 
“Om” 


SOTA 13 o 311 


= — — 1 —— —  — 
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203. Posture (Asana) means the placing of the 
hands, feet, etc., in particular positions, such as 
Padmasana, Svastikdsana etc. 


TAARE: MATAT: OTT- 
Jn. NIZOVI 

204. Control of the vital force (Pranayama) refers 
to exhalation,! inhalation, and retention of breath, 
which are means to the control of the vital force. 


1 Exhalation etc.—These should be methodically done to Produce 
the desired result. 


ahaa aAA: TST Weng: 
Ng} 
205. Self-withdrawal (Pratydhdra) is the withdrawing 
of the sense-organs from their respective objects. 


HMA AA STAI SITVIT. 113 o Ell 


206. Concentration (Dhdrand) means the fixing of 
the mind on Brahman, the One without a second. 


andaa fae fafesurafzfza- 
aqfaa Sara ROSII 


207. Meditation (DAyana) is the intermittent! resting 
of the mental state on Brahman, the One without a 
second. 


1 Intermittent—Because of deficiency in concentration. This 
shows the difference between Dhydna and Samadhi. 


` 
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aage: afama TT (Qo ll 


208. Absorption (Samadhi) is what has already been 
described as attended with self-consciousness (Savikalpa). 


See paragraphs 194 and 195. 


THE OBSTACLES TO SAMADHI AND THEIR 
REMOVAL 


sesama a FEAT: anaia oll 


209. The Nirvikalpa Samadhi, of which these are 
the steps, has four obstacles, viz torpidity, distraction, 
attachment, and enjoyment. 


sataa ES ELS EE EE EE RS ES EUH 
UR goll 


210. Torpidity (Laya) is the lapse of the mental 
state into sleep because of the failure to rest on the 
Absolute. 

It is the result of laziness or fatigue. 


TAVSARAT AG TTT Progen 
FIAT: URI 


211. Distraction (Vikgepa) is the resting of ithe 
mental state on things other than the Absolute, Desause 
of the failure to rest on It. 
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saaana O faveat 
#TedfrrqraraersgaccsaqeTss FIT: LIL 

212. Attachment (Kagdya) is the failure of the 
mental state to rest on the Absolute, owing to the 


numbness brought on by impressions! due to attachment 
even when there is no torpidity or distraction, 


1 Impressions etc.—The lurking desire for pleasures once ex- 
perienced. 


werent faa: afar 
Paha at Cae: b QANTE afa- 
HTM WT URI 
213. Enjoyment (Rasásvada) is the tasting by the 
mental state of the bliss! of Savikalpa Samadhi owing to 
the failure to rest on the Absolute. Or it may mean 
continuing? to taste the bliss of Savikalpa Samadhi 
while taking up the Nirvikalpa Samadhi. 


1 Bliss etc.—Which is lower than that obtained through the 
Nirvikalpa Samadhi. 


2 Continuing etc.—Not having the strength to give up, as it 
should. 


ata faeraqseda fa<fed fad fatada- 
qw aaen FET aT 
fifine: amife 13 evil 


214. When the mind, free from these four obstacles, 
rests unmoved, like the flame of a lamp sheltered from 
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the wind, as one with Absolutc Consciousness, it is 
called the Nirvikalpa Samadhi. 


Jg4d— 
“oa Aa fated TATA: | 
SEDHPRECIBIPISSEE DS + tSp N 
anaa qa frag: mm wee” sf < 
(enanat aUe x- Y ) 
"qur dat frame Aya Arar sar” 
wf < (sar $12) UIN 
215. Thus it has been said: “When the mind is 
torpid, rouse it; when it is distracted, bring1 it back to 
calmness; when it becomes attached, be2 aware of it; 
when it is established in equipoise, do not distract it 
any more. Do not linger on the bliss that comes from 
the Savikalpa Samadhi, but be unattached through 
discrimination” (Gaudapdda-Karika 3: 44-45). “Asa 
lamp sheltered from the wind does not flicker, so is a 
Yogi's controlled mind” (Gira 6. 19). 


1 Bring etc.—By perseverance and renunciation. 
2 Be etc.—And of its evil results. 


CHAPTER VI 
THE JIVANMUKTA 


THE CHARACTERISTICS OF THE JIYANMUKTA 
aa HATH MATT l PLE ll 


216. Now are being described the characteristics of 
a man who is liberated in this very life. 

The blessed soul whose ignorance has been destroyed by the 
realization of Brahman in the Nirvikalpa Samadhi becomes liberat- 
ed at once from the body if there is no strong momentum of past 
actions (Prárabdha Karma) left. But if there is, it can only be 
worked out. Such a man is called a Jivanmukta or onc liberated 
whileliving. Though associated with the body, he is ever untouched 
by ignorance or its effects. His ultimate liberation (Videha or 
Kaivalya Mukti) comes with the destruction of the body. 


Maa AT MASTS SAMA Tea 


SITHWZTXI Aasna MASAS- 
aadatan aiamaa afaa- 


aasa SHE Ett TRE ETT 


217. A man liberated-in-life (Jivanmukta) is one who 
by the knowledge of the Absolute Brahman, his own Self, 
has dispelled the ignorance regarding It and has realized 
It, and who owing to the destruction of ignorance and 
its effects such as accumulated! past actions, doubts,2 
errors, etc., is free from all bondage and is established 
in Brahman. 
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1 Accumulated etc.—There arc three kinds of actions: (i) Saficita 
or accumulated and stored up; (ii) Agami or yet to come; (iii) 
Prürabdha or already bearing fruit. This last is that part of the 
accumulated actions which has brought about the present life and 
willinfluence it until its close. The knowledge of Brahman destroys 
all accumulated actions and makes the current work abortive. But 
the Prarabdha Karma must run out its course, though the balanced 
mind of a liberated man is not affected by it. 
2 Doubts—Whether the individual soul is separate from or 
identical with Brahman. 
3 Errors etc.—Identification of the body with the Self. Among 
the effects of ignorance is the idea of reality which an ignorant 
person has about the relative phenomena. 


“fas gerere dedu | 
siaa areq Hif qfemq qt Tat A. 
qaa: (E0 Fo RIRI) NVC 


218. Witness such Sruti passages as: “The knot! 
of his heart is broken asunder, all his doubts are solved, 
and his past.actions are neutralized when He who is 
high and low (cause and effect) has been realized” 
(Mund. Up. 2. 2. 8). 


1 Knot etc.—Egoism, which binds, as it were, Pure Intelligence 
to the body. 1 


ai g yeaa miaa ANE- 
AST ES E EERIE RIT UIN 
mna AT < qd- 
Taaa afa eater gaar sITTT- 


——À te, 
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fasano w qsasfu anaa 
+T Taft 1 mmigsrəfuf maaana 
quaft manifara + mafa uo? e<l 


219. Such a liberated man, while he is not in 
Samadhi, secs actions not opposed to knowledge taking 
place under :the momentum of past impressions— 
actions that have already begun to bear fruit, which he 
experiences! through the physical body composed of 
flesh, blood, and other things; through the sense-organs 
affected by blindness, weakness, incapacity, etc., and 
through his 'mind subject to hunger, thirst, grief, delu- 
sion, etc.—yet he does not consider them as real, for he 
has already known their nothingness. As a man who is 
conscious that a magical performance is being given, 
even though he sees it, docs not consider it as real. 

1 Experiences—as a witness, without identifying himself with it 
like ordinary people. 


“aaa aussi wa senum . 
NRRoll 


220. Witness such Sruti passages as: “Though he 
has eyes he is as one without eyes; though possessed of 
ears, he is as one without cars,” etc. 


a — 
“gaasi AT qut 
gu a maafa Alea: | 
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221. It has further been said: “He who does! not 
see anything in the waking state as in sound sleep; who 
though seeing duality does not really see it as he sees 
only the Absolute; who though engaged in work? is 
really inactive;3 he, and none other is the knower of the 
Self. This is the truth.” (Upadeéa-sahasri 5). 

1 Does not etc.—Even while awake, he docs not sce anything 
apart from Brahman. 

2 Work—Which is meant for the good of the world. 
` 3 Inactive—Because he is free from the idea of agency etc. 


STET Maga ramaan farada- 
aasa aa ia TAT 
Career AT NI . 


222. In the case of such a liberated soul, only good1 
desires persist, as do his habits of eating, moving, etc., 
which existed before the dawn of knowledge. Or he may 
become indifferent2 to all good or evil. 

1 Good etc.—Because evil desires have already been destroyed 
by his religious practices, 

. 2 Indiffzrent —This is added to show the difference between the 
liberated soul and aspirant for liberation. The liberated soul is not 


aslaveto scriptural injunctions, nor does he wantonly violate them. 
He is beyond all laws. 
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223. Thus it has been said: “If a man who has - 
known the truth of Oneness acts according to his whims, 
then where is the difference between a knower of Truth 
and a dog as regards eating impure stuff?” (Naiskarmya- 
siddhi 4. 62). 

Further, “One who has given up the conceit that he 
has realized Brahman, is alone the knower of the Self 
and none else" (Upadeda-sáhasrt 115.) 

Men of realization are not whimsical, but spontaneously do only 


what is good. As Shri Ramakrishna said, “An expert dancer 
nevcr makes a false step." 


Tartare — AAMT TS setae: 
TAPAS SAAT URI 
224. After realization, humility and other attributes 
which are steps to the attainment of knowledge, as also 
such virtues as non-injury etc., persist like so many 
ornaments. 


These precious qualities attend men of realization as a matter of 
course. 
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225. Thus it has been said: “Such qualities as non- 
violence etc. come spontaneously to a man who has got 
Self-knowledge. They have not to be sought after” 
(Naiskarmya-siddhi 4. 69). 


THE ATTAINMENT OF KAIVALYA OR 
ABSOLUTENESS 


fe gari #eurararafirsərfrserqtsər- 
mina Fag aoa eT HATTA: 
HUOTMM ATA: AeA NGRITUSR- 
TH Mr el wesrrenisepr<mnrrafu 
finnan aAa rA fae at an ANT- 
femara IOS 


226. In short, such a man’s soul remains as the 
illuminer! of the mental states and the Consciousness 
reflected in them, experiencing,2 solely for the mainten- 
ance? of his body, happiness and misery, the results of 
past actions that have already begun to bear fruit 
(Praérabdha) and have been either brought on by his own 
will or by that of another or against his will. After the 
exhaustion of the Prarabdha work, his vital force is 
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absorbed in the Supreme Brahman, the Inward Bliss; 
and ignorance? with its effectsó and their impressions is 
also destroyed. Then he is identified with the Absolute 
Brahman, the Supreme Isolation,” the embodiment of 


Bliss, in which there is not even the appearance of 
duality. 


1 Tlluminer—The Witness of everything. 
2 Experiencing—Without attachment. 
3 Maintenance—Not for sense-gratification. 
4 Exhaustion—Through enjoyment and suffering. 


S Ignorance—The little trace of it that makes possible the work- 
ing out of the Praérabdha work. 


6 Effects—The sensc-objects etc. 
7 Supreme Isolation—The One without a second. 


^q qur STD BRAT” (To Fo YlYI&) 
"appa arated (So Wo UR’) "renew 
fama” (Fo Fo 412) JRA: NR 


227. Compare such Sruti passages as: “His sense- 
organs do not depart elsewhere (for transmigration)” 
(Br. Up. 4. 4. 6); “They are absorbed in him” (Br. Up. 3. 
2. 11); “Already a liberated soul he is freed (from 
further rebirths)” (Katha Up. 5. 1), etc. 


The essence of Vedanta is this: The Jéva or embodied soul is 
none other than Brahman and as such is always free, eternal, 
immutable, the Existence-Knowledge-Bliss Absolute. Because the 
Jiva does not know his own nature, he thinks himself bound. This 
ignorance vanishes with the dawn of Knowledge. When this 
happens he re-discovers his own Self. As a matter of fact, such 
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terms as bondage and liberation cannot be used regarding one who 
is always free. The scriptures use the term “liberation” in relation 
to bondage which exists only in imagination. Compare— "This is 
the Supreme Truth: (As regards the Jéva) there is neither destruc- 
tion nor origin, neither bondage, nor aspirant (after breaking it), 
neither anyone hankering after liberation nor a liberated soul" 
(Gaudapàda Karika 2. 32). 


LE 
- 


GLOSSARY OF CERTAIN SANSKRIT TERMS IN 
COMMON USE 


Adhüra: Substratum, the underlying, supporting basis. 

Adhikarana: (1) synonymous with Adhara; (2) topic 
or theme in a philosophical tfeatise. 

Adhisthana: the supporting basis; the ground of a 
superimposition. 

Adhyāropa: the act of falsely imagining one thing as 
another, as mistaking a tree-trunk for a human person. 

Adhyasa: Superimposition; the erroneous attribution of 
reality to phenomenal things. 

Advaita: Monism; the Vedanta school of thought as 
represented by Sankarücarya; it states that only 
Brahman is real, all else being relatively unreal; it 
teaches identity of the Soul with Brahman. 

Ajñana: Ignorance; the technical term for any con- 
scious activity which does not pertain to the knowledge 
of the unity of the Soul with Brahman. 

Akasa: Ether; the all-pervading inert matter of sub- 
tlest substance. 

Antahkarana: the sentient inner organ (vide Buddhi). 

Arthavada: corroborative statement; affirmative de- 
claration of any purpose, eulogy. 

Ayidya: Ignorance; any knowledge or science which 
does not deal with the noumenal reality of Brahman. 

Brahman: the Causa Prima of the Universe; the 
Noumenal Being, underlying all creation, mani- 
festation and phenomena; the immanent and trans- 
cendent conscious entity. Its two aspects are the 
Saguna Brahman, i.e. God with attributes belonging 
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to the sphere of the Gunas (q. v), and Nirgma 
Brahman, i.¢. the attributeless, omnipresent Noumenal 
Being, the Absolute Godhead. 

Buddhi: Reason, Intellect, the perceiving and deter- 
minating factor in the psychic make-up. 

Caitanya: Knowledge, Consciousness. 

Citta: Mind, mind-stuff; the inert, substantial basis 
and store of perception and memory. 

Dharma: (1) the course of action enjoined to eich 
particular being by its owrt nature; (2) one of the four 
aims of human life, i.e. attaining righteousness and 
virtue, the other three aims being Kama (sense-enjoy- 
ment), Artha (gaining of wealth) and Mokga (liberation) 
as the highest; (3) a common term for righteousness, 
virtue and religion. 

Gunas: the three qualities or modes inherent in the 
phenomenal universe, viz Sattva, or the quality of 
goodness, light and calm; Rajas, or the quality of 
activity, passion and unrest; Tamas, or that of dark- 
ness, inertia and delusion. 

lévara: the personified, anthropomorphic aspect of 
the Saguna Brahman (q.v.). 

Jiva, Jivatman: the individual Soul in the state of non- 
realization of its identity with Brahman. 

Jüana: Consciousness of the knowing person of his 
identity with Brahman. 

Karma: (1) Action which yields results to the doer 

- or which is the effect of his previous deeds; (2) the 
sacrificial actions ordained by the Scriptures. 

Maya: the Power of Brahman manifesting Itself as 
"the. phenomenal universe; the illusions created by 
taking relative existence as real. 
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Paramatman: the Highest Self; synonym for Brahman 
(q.v.). 

Parinama: Alteration; transformation; the contention 
of some schools of thought that the Absolute under- 
goes an actual change in becoming the Universe. 

Pramanas: the gnostical proofs of the reality of a 
thing, state or action. These are three in number, 
viz Pratyaksa or direct perception through the senses: 
Anumana or logical inference and Aptavacana or the 
testimony of the adept. 

Prana: the vital force underlying all cosmic manifes- 
tation, individual and collective. 

Pranayama: Control of the vital force, commencing 
with the mastery over the Prüma manifest as the 
breath within the aspirant’s body. 

PrayaScitta: atonement, expiation of an evil deed by: 
certain sacrificial acts in concordance with scriptural 
injunctions. 

Rajas: vide Gunas. 

Sadhana: means to secure appropriate ends; spiritual 
effort towards perfection. 

Samadhi: the super-conscious state of realization or 
Brahman, the target of spiritual discipline. 

Samsara: the eternal activities in the manifested 
universe in toto, subject to the realm of Maya (q.v.). 

Samskara: latent mental tendency or inclination, 
acquired through past experience of any kind. 

Sat-Cit-Ananda: Existence-Consciousness-Bliss: the 
term signifying the nature of the Nirguma Brahman, 
adopted by the Sruti and emphasized by the Advaitic 
schools of thought. 

Sattva: vide Gunas. 
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S'astras: the whole body of sacred teachings as estab- 
lished in the Sruti, Smrti, and the recognized com- 
mentaries of post-Vedic teachers like Vyasa. 

Sraddha: Faith; reliance on and self-surrender to the 
Deity. 

Sruti: the canonical scriptures of the Hindus, the 
belief in whose authority is incumbent on and common 
to all Hindus; it comprises the Vedas (Karma-kinda 
and Jiiana-Kanda), Vedangas and Upanisads. 

Smrti: the canonical tradition, next in importance to 
the Sruti only; its injunctions are to be followed 
wherever they are consitent with the latter. 

Tamas: vide Gunas 

Upadhi: limiting adjunct; all that is being superimposed 
on the formless and attributeless Brahman. 

Upasana: contemplation or meditation on Brahman, 
by aid of symbols advised by the Sruti. 

Viküra: (l) According to the Sankhya-School that 
which is evolved from the previous source of Nature 
(Prakrti); (2) the apparent transformation of the 
Absolute into the Relative; alteration from the natural 
form or state of a substance. 

Vivarta: the special appearances of a substance in 
various new forms, without having undergone any 
real change itself. 


— 
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Abhyàsa, 105 

Absolute, take refuge in, 1; 
Salutation to, 2 f. n. 

Actions, three kinds, 118-19 

Adhikart, see Aspirant 

Adhyaropa, Gencral, 20-68; 
Particular, 69-80 

Adhyáropa-apawida-nyaya, 18 

Adhyása, 20 

Advayananda, 1 

Agent (Kartrtva), 48, 48 f.n., 
53 


Ahamkara, 46, 47 

Ajahallaksauá, 95-96 

Akasa, 34, 35, 43, 48 

Anandamayakoéa, 29, 31, 63; 
as self, 74-75 ] 

Annamayakoéa, 63, 64; as 
self, 70 

Antahkarava, 46, 56, 100 

Anubandha, 2, 15, 16 

Anumüna, 2 f.n. 

Anupalabdhi, 2 f.n. 

Apana, 49, 50 

Apavada, 19, 81-103 

Apürvatá, see Originality 

Arthapatti, 2 f.n. 

Arthavada, sec Eulogy 

Arundhati Nyaya, 79 

Asamprajitata Samadhi, 110, 
see Nirvikalpa Samadhi 

Asana, 113 

Aspirant, (Student), 3, 14-17; 
Qualifications of, 13, 14, 17, 
19; see Mumukgu 
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Atman, 1, 33, 48, 53, 54 

Attachment, 115 

Avaraua-éakti, sce Ignorance 

Büdarüyana, 2 f.n. 

Balabodhins, xii 

Beginning and Conclusion, 
104-05 

Bhagalakgaya, 90, 91, 96-97; 
sce Laksyalakganabhava 

Bhatta, 75 

Bliss, 16, 21 f.n., 29, 32, 33, 
74, 75 

Blue lotus, 90 

Brahmia, 55, 65 

Brahmacarya, 4, 112 

Brahman, 1,2, 7, 8,9, 15, 16, 
17, 18, 19, 20-21, 23, 26-28, 
29, 31, 40, 41, 43, 66, 68, 81, 
82, 83, 85, 87, 98-102, 104- 
111, 117, 121, 123 

Brahmagda, 82 

Buddhi, 46-48, 73 

Buddhists, 73, 76 

Candraéyana, 6 

Carvakas, 69-72 

Cause, Efficient, and Material, 
40-42 

Chandas, 4 f.n. 

Cherished desire, 1 f.n. 

Compounding, fivefold 58 fT. 
threefold, 59-60 

Concentration, 113 

Connection, 3, 16 

Consciousness, 20, 21, 23, 27, 
32-37, 38, 40, 43, 55, 56, 66 
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68, 73, 75, 79, 83-84, 85, 87, 
88, 89, 91, 96, 98, 99, 100, 
101, 102, 103, 104, 116 

Dahara Vidya, 7 f.n. 

Dama, 11, 12, 14 

Demonstration, 108 

Devadatta, 51 

Dhanafijaya, 51 

Dháàranà, 113 

Dhyana, see Meditation 

Discrimination, 9 

Distraction, 114 

Dreamless slccp,72,75-76; and 
Samādhi, 111 ; sce Susupti 

Dream state, 55, 56 , 

Eightfold Practice, 111-14 

Elements, Subtle, 44-45, 83; 
Gross, 59, 60, 82,.83 

Enjoyer (Bhoktrtva), 48 

Enjoyment, 115 D 

Eulogy, 107 

Existence-Consciousness-Bliss, 
1, 20, 21 f.n., 83, 123 

Experience of the Vedantists, 
79 

Freedom (Spiritual), 
Mumukgutva 

Gtra, 2 f.n.,7 

Grace, 18 

Great Vedic dictum, 
Mahavakya 

Gross bodies, 58,62,63,65 ;four 

kinds, 61-62, 82; as self, 70 

Guyas, 24 

Guru, faith in, 13; Qualifi- 
cations of, 17, 18; Salutation 
to, 2 f.n.; Worship of, 1 

Hearing, 11, 13, 106-08 


scc 


see 
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Hiranyagarbha, 54-56, 67 

Identity (Aikya), 15, 16,90, 96 

Ignorance, 21, 22-25; Col- 
lective, 30, 84; Individual 
and Collective, 25-27, 30; 
Individual,31-32, 85 ;Powers 
of, 37-41 

Immortality, 10 

Indivisible (Akhayda), 1 

Indra, 25, 29 

Intellect, see Buddhi 

Iévara, 27, 28, 29, 32-36, 67, 
83, 85 

Jagrat, see Waking state 

Jahallakgana, 89, 92-94 

Jiva, 1, 15, 16, 17, 26, 31-34, 
36, 40, 48 ,64 f.n., 66 f.n., 
100 f.n., 123 f.n. 

Jivanmukta, definition, 117-18 
his actions, and perceptions 
119-20; his habits, 120; his 
virtues, 121 

Jñana, 7 f.n. 

Jyotiga, 4 f.n. 

Kaivalya Mukti, 122-24 

Kalpa, 4 f.n. 

Kamya, 4, 5, 15 

Kanada, 15 

Kapila, 15 

Karma, purpose of, 7-8; three 
kinds, 118 f.n.; sec also 
Kamya, Nisiddha, Nitya, 
Naimittika and Prayaécitta. 

Kagàya, 115 

Knowledge, 6, 9,14, 21-25, 
26, 38 

Koéa, sec Sheaths 
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INDEX 


Krkala, 51 
Kürma, 51 
Lakeyalaksanabhàva, 86,89-90, 
91 
Laksana, (Implication), S9 ff. 
Laya, 114 
Litga Sarira, 45 
Mahākāśa, 36 
Mahdprapaiica, sec Vast 
Universe . 
Manana, sce Reflection 
Manas, 46, 47, 49, 72 
Mahavakyam, 37, 68, 84, 86 ff. 
Maya, 28, 29, 30, 38-42; sce 
Ignorance 
Manomayakoéga, 63 f.n., 49, 
53; as self, 72-73 
Meaning, direct and implied, 
36 f.n., 84-85; of Tatvamasi, 
86-98; of ‘I am Brahman’, 
98-103 
Means (Sádhanàs) 
Meditation, 108, 113 
Method of de-supcrimposition 
of thesuperimposition, 18-19 
Mumukgutva, 13-14 
Naga, 51 
Naimittika, 4,6, 7,8 
Naiskarmya-siddhi, 121, 122. 
Necessity (Prayojana), 3, 7, 16 
Nescience, 20; sec Ignorance, 
Maya 
Nididhyasana, see Meditation 
Nirukta, 4 f.n. 


` Nirvikalpa Samadhi, 110, 111, 


114 
Nigiddha, 4, 5, 15 
Nitya, 4, 5, 1-8 
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Niyama, 112 

Nydya School, 22, 43 

Organs, of perception, 45; of 
action, 49; as self, 71 

Originality, 106 

Paiicikaraga 59, ff. 

Paramétman, 1 f.n., 39 

Pariņāma, 41 

Permanent Substance (Nitya 
Vastu), 9; scc Reality 

Phala, see Result 

Pitrloka, 8 

Posture, 113 

Power, of Knowledge, 53; 
of will, 53; of activity, 53 

Prabhakaras, 74 

Pradhdna, 15 

Prajapati, 55, 71 

Prajita, 31, 32, 34-35, 64, 85 

Prakaraya, 3 

Prakrti, 24 

Pralaya, 29, 33 

Pramà, 2 f.n. 

Pramanas 2 f.n. 

Pramátà, 4 (.n.; sco Aspirant 

Prāņa, 50, 52-55, 71; as self, 
7 

Prágamayakoáa, 53, 63 f.n., 
as self, 71 

Pranayama, 113 

Prarabdha, 117, 118, 122, 123 

Pratyahara, 113 

Pratyakaa, 2 f.n. 

Prayaécitta, 6, 7, 8 

Presiding deities, 65 

Purpose, sec Necessity 

Rajas, 27, 30, 31, 44, 49, 52,83 
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Rasasvada, 115 

Reality, 20 

Reflection, 108 

Relation, 86 ff. 

Renunciation, 8, 9-10 

Repetition, 106 

Result, 106 

Rg-Veda, 22, 25, 29 

Sabda, 2 f.n. 

Sadhanà, (s), 9, 10 f.n., 12, 13; 
see Means 

Saguņa Brahman, 7 

Salutation, to Brahman and 
Guru, 2 f.n. 

Sama, 10, 11, 14 f.n., 19 

Samadhi, 49, 104, 109-11, 113- 
14, 119; Obstacles, 114-16; 
Their removal, 116 

Samana, 50 

Samanadhikaragya, 86, 87, 91 

Samasti, 54, 57, 65 

Sambandha, see Connection 


` Samprajñata Samädhi, 109; 


see Savikalpa Samadhi 
Samsara, 8, 39 
Sandhya, 5, 6, 12 
Saudilya Vidya, 6, 7 
Sañkalpa, 46 ` 
Sankara, 15, 17, 18, 20, 49 
Saikhya, 24, 43, 51 
Sannydsa, 12 
Süriraka Sutras, 2, 2 f.n. 
Sastras, 8 
Sattva, 24, 27, 30, 44, 45, 47, 
48, 83 
Sat Sampatti (Six Treasures), 
9, 10-13 
Satyaloka, S 


Savikalpa, Samadhi, 109-10, 
114, 115, 116 

Self, 1, 12, 20, 37, 38, 39, 48; 
true naturc of, 76-79 

Sikéa, 4 f.n. 

Sraddha, 10, 13 

Sravaua, 104-07; see Hearing 

Sruti, 7, 16, 17, 18, 19, 25, 27, 
32, 33, 43, 54, 57, 59, 60, 
65, 69-75, 118, 119, 123 

Subject (Visaya), 3, 15 

Subodhint, xii 

Substratum, 1, 35, 36, 36 f.n. 

Subtle bodies, 45, 50, 53, 54 

Sinyavadins, 75 

Sugupti, 29, 31, 33, 72, 74, 
75-76; see Dreamless sleep 

Sütrütmà, 55,51 

Svapna, sce Dream statc 

Taijasa, 31 f.n., 35, 56, 57; 
64, 85 

Tanaas,24,27,30,31,43,44,83 

Tàmasika, 12 

Tanmátras, sec Elements 

Tatvamasi, explanation, 84- 
98 

Titiksd, 13 

Torpidity, 114 

"Transient, 9 

Turtya, 31, 35, 36 

Udana, 49,50 ` 

Unreality, 20 

Upādhi, 27, 31, 35, 36, 40, 41, 
66, 68 

Upakrama-upasarihara, 104- 
05 

Upamina 2 f.n. 

Upanisads 2 


INDEX 


Upapatti, see Demonstration 

Uparati, 11, 12, 14 f.n. 

Updsands, 6-7 4 

Vairügya, 8, 9, 10 

Vaiévanara, 57, 63, 65, 66, 67, 
67 f.n. 

Vamadeva, 26 

Vast Universe, 66 

Vastu, sce Reality 

Vedangas 3, 

Vedanta, meaning of 2;subject 
-matter of, 2; purport of, 15 
essence of, 123 f.n. 

Vedas, 3 

Videha Mukti, sec Kaivalya 
Mukti 

Vidura, 4 f.n. 

Vidvattamaécarya, 59 

Vidvanmanoraiijint, xii 
Vijüana, 21, 48, 53, 73 

Vijftánamayakoéa, 48, 53, 55, 

56, 63 f.n. 
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Vikalpa, 46 

Vikàra, 82 

Vikgepa, 114 

Viksepa-éakti, see Ignorance 

Viràj, 63, 84 

Vigaya, see Subject 

Videgatia-Visesya-bhàva, 86, 
88, 91 

Visnu, 65 

Viáva, 31, 35, 63-66, 85 

Vital forces, 49-51; control of, 
113; see Prana 

Vivarta, 41, 81, 82 

Viveka, sce Discrimination 

Vritti, 11 ff. 

Vyakarava, 4 f.n. 

Vydna, 49, 50 

Vyasti, 54 ff. 

Waking state, 64 

Works, sec Karma 

Yama, 111-12 

Yoga, 8 
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